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ABSTRACT 
The Apostle Paul establishes the underlying theme of "grace" for his discussion 
of the collection for the saints in Jerusalem in 2 Corinthians 8-9 through the abundant 
and diverse use of the term charis. The aim of this thesis is to examine Paul's usage of 
charis in 2 Corinthians 8-9 in light of usage within the benefit exchange conventions of 
the Graeco-Roman world. The objective is to determine the relevance of such 
terminology and its theological significance for giving and receiving, specifically the 
giving and receiving involved in the collection for the saints in Jerusalem. 
The thesis initially surveys recent studies that address the topic of Graeco- 
Roman benefaction and reciprocity, including the secular use of charis. Next, a model 
of benefit exchange proposed by the Stoic philosopher Seneca is examined and 
compared with expressions of giving and receiving in Paul. Following this, relevant 
passages in Paul that use charis outside of 2 Corinthians 8-9 are examined with special 
attention given to the exegesis of Romans 5.15-21. Second Corinthians 8-9 is then 
examined with a view toward understanding Paul's use of charis in discussing the 
collection. Special attention is given to the topics of "Willingness, Equality and 
Reciprocity" in 2 Cor. 8.10-15, and "Grace and Thanksgiving" in 2 Cor. 9.11-15. 
The results of this study show that in 2 Corinthians 8-9 Paul's main concern was 
not to persuade the Corinthians to give toward the collection. Rather, his concern was to 
persuade them to give themselves completely to God in submission to the power of his 
grace. When they did this, the Corinthians would then find themselves equipped to 
contribute, both from a generous attitude and from sufficient resources. Thus for Paul, 
the collection is an expression of the grace that the participants - both givers and 
recipients - had received from God. 
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INTRODUCTION 
1.1. Introduction' 
Since the beginning of the twentieth century, chapters 8-9 of Paul's second letter 
to the Corinthians have been increasingly drawing the attention of four scholarly 
endeavors: (1) the history of the collection for Jerusalem and of Paul's relationship to 
Corinth; (2) Paul's theology of grace and his use of XäpLc terminology; (3) Paul and 
gift giving within the context of Graeco-Roman benefit exchange; and (4) Paul's use of 
rhetoric in persuasive arguments. The fact that 2 Corinthians 8-9 lies at the crossroads 
of historical, theological, sociocultural, and rhetorical analysis in Pauline studies makes 
it truly a fascinating text. Even so, Paul's abundant and yet varied use of XWc in these 
two chapters has to a great degree been neglected with regard to its theological 
significance as an underlying motive for the collection for the saints in Jerusalem. 
Paul's use of Xc pis terminology is not haphazard, and a comparison with Graeco- 
Roman usage reveals both similarities and differences in the way that he utilizes the 
vocabulary. The aim of this thesis is to examine the theologically weighted occurrences 
of Xäp iS terminology in 2 Corinthians 8-9 in light of usage within the benefit exchange 
conventions of Graeco-Roman discourse. The objective is to determine the relevance of 
such terminology and its theological significance for giving and receiving, specifically 
the giving and receiving involved in the collection for the saints in Jerusalem. I will be 
following an integrated approach utilizing theological and sociocultural analysis, (2) 
and (3) above, in characterizing Paul's theology of grace and giving in these two 
1 With regard to citations in this thesis, all references to commentaries on 2 
Corinthians will include only the author's name and page number. In the bibliography, 
commentaries on 2 Corinthians are listed separately for easy reference. All other 
citations follow Turabian style. Greek translations are mine unless otherwise stated. 
1 
chapters. Relevant historical aspects of the collection will also be integrated into my 
study but an analysis of Paul's use of rhetoric is beyond the scope of this thesi 2 s. 
1.2. Highlighting the Issue 
The term Xäpis occurs ten times in 2 Corinthians 8-9, which is a higher 
concentration of usage than anywhere else in Paul's writings, or, for that matter, 
2 Although a rhetorical analysis of 2 Cor. 8-9 is beyond my present focus, I want to 
point out that there has been an increasing amount of scholarly interest in this approach. 
Caution must be exercised, however, in applying rhetorical analysis to Paul's letters. It 
is still questioned whether it is appropriate to apply the divisions of forensic rhetoric to 
epistolary contexts, and even so, whether Paul would have been sufficiently familiar 
with rhetoric to structure his letters in this way (see Thrall, 37). When referring to 
rhetorical analysis or rhetorical criticism, one needs to be careful to be precise in the use 
of terminology. "Rhetorical" can have different meanings in different eras and in 
different contexts, as S. Porter points out in his introduction to a collection of essays 
from the Heidelberg Conference on Rhetoric and the NT (Stanley E. Porter and Thomas 
H Olbricht, eds., Rhetoric and the New Testament: Essays ftom the 1992 Heidelberg 
Conference, JSNTSup 90 (Sheffield: JSOT Press, 1993), 21). Clearly, careful research 
is needed in this area; in recent decades, rhetorical analysis has been used by different 
scholars to reach entirely opposite conclusions. For example, regarding the unity of 2 
Corinthians, some use it to disprove the letter's unity. H. D. Betz, in his commentary on 
2 Cor. 8-9, by using rhetorical analysis to structure the two chapters, concludes that 2 
Corinthians 8 and 9 were independently written and that each consists of fragments of 
original letters, (Betz, 129-40). G. A. Kennedy on the other hand by using rhetorical 
analysis concludes that chs. 8 and 9 form "a complete rhetorical unit of the deliberative 
species" (George A. Kennedy, New Testament Interpretation through Rhetorical 
Criticism (Chapel Hill, NC: University of North Carolina Press, 1984), 91). F. W. 
Hughes similarly uses rhetorical criticism to defend the unity of a fragmentary "Letter 
D" (2 Cor. 2.14-6.13 + 7.2-4), and thus the non-integrity of 2 Corinthians (Frank W. 
Hughes, "Rhetorical Criticism and the Corinthian Correspondence", in The Rhetorical 
analysis of Scripture: Essays from the 1995 London Conference, eds. S. E. Porter and T. 
H. Olbricht 146 (Sheffield: Sheffield Academic Press, 1997), 336-50). Other scholars, 
however, use the same rhetorical practices from the ancient world in support of the 
unity of 2 Corinthians (see Frances Young and David F. Ford, Meaning and Truth in 2 
Corinthians, BFT (London: SPCK, 1987), esp. 43, and the following commentaries 
which apply rhetorical criticism to their studies of 2 Corinthians: Danker, esp. 143; 
Witherington, esp. 331,337). In an independent study, Kieran O'Mahony uses ancient 
rhetorical analysis "to investigate the potential of Hellenistic rhetoric for our 
understanding of Pauline persuasion, using as a test case, 2 Corinthians 8-9" (Kieran J. 
O'Mahony, Pauline Persuasion: A Sounding in 2 Corinthians 8-9, JSNTSup 199 
(Sheffield: Sheffield Academic Press, 2000), 14). O'Mahony concludes that it is likely 
that Paul had been well educated in Hellenistic rhetoric, and that 2 Corinthians 8-9 is 
the written form of a speech Paul had given numerous times, here adapted for the 
Corinthians. That rhetorical analysis finds varied applications and produces varied 
results is obvious. 
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anywhere in all of the New Testament. 3 What is of particular interest, however, is the 
fact that Paul's use of the term Xäptc is so varied here. This is especially evident if we 
consider the diversity of ways in which Xäp's is translated by modern English versions 
in these two chapters (see Table 1.1 below). 
Table 1.1. Diversity in Translation of Xäpic in 2 Corinthians 8-9 
Greek phrase from Corresponding English Translation of Xäptc 
corresponding verse 
in 2 Cor. 8-9 KJV NIV NRSV NASB NET HCSB (1984) (1989) (1995) (2003) (2003) 
TijV Xä ptv TOÜ 6EOü 
(8 1) grace grace grace grace grace grace 
TTJv t(Ö(p IV Kai 
TflV KOlvwviav (8.4) gift privilege privilege 
favor blessing privilege 
TTWv Xa PIV TaUTTIv act of generous gracious act of 
(8.6) grace grace undertaking work kindness grace 
Ev Ta 1T1 Tip )( äpt TI grace of generous gracious act of 
(8.7) grace giving undertaking work kindness grace 
Tijv XäpIV TOO 
KUpIOU Tflwv' IrJoou grace grace 
generous 
grace grace grace 
XpIaTOÜ (8.9) act 
X 0(p l$ &E TW OE W 
(8.16) thanks I thank thanks thanks thanks thanks 
0-UV Tý . 
xä pITI 
TaUTrý (8.19) grace offering 
generous 
undertaking 
gracious 
work 
generous 
gift gift 
rräoav xä ptv (9.8) grace grace blessing grace grace grace 
51a-nlv 
ürrspPäAAouoa v 
XapºV TOU 6eo grace grace grace grace grace grace 
(9.14) 
Xa PS T43 OEc thanks thanks thanks thanks thanks thanks (9.15) 
Initial observations from Table 1.1 reveal that in four instances Xäpt5 is 
consistently translated "grace": 4 the "grace of God" in 8.1, the "grace of our Lord Jesus 
Christ" in 8.9, "all grace" in 9.8 and the "surpassing grace of God" in 9.14. In each case 
the translators have either specified or implied that divine grace is intended. In these 
four verses, the rendering of Xäptc as "grace" is straightforward; the deeper 
3 In addition to these ten occurrences of Xäp t S, the cognate EüXa pt 6T 1a occurs 
twice in 2 Corinthians 8-9. 
4 The only exceptions are the NRSV renderings "generous act" and "blessing" in 8.9 
and 9.8, respectively. 
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significance of the term, however, will be drawn out through the exegesis of the various 
passages. In two instances Xäpis is translated "thanks" in the phrase Xäpis TC OE , 
again consistently translated across the board in these versions. 
It is the remaining four occurrences of Xäpts in 8.4,6,7,19, in conjunction 
with the previous six instances that make this passage so intriguing. This variety of 
renderings for Xäptc indicates the diversity of senses the term can be used to convey. 
What is of interest to my research, however, is not that Xäpts can convey such a variety 
of senses, but that it occurs so often, and yet with such diversity, in such a short space of 
text. It is certainly no coincidence that Paul has chosen to use Xäpts so frequently, yet 
diversely, in this discussion regarding the collection. My aim is to understand the 
reasons why he has done so. 
The centrality of grace in Paul's theology is universally recognized, and a key 
text relating to Pauline grace is that of Romans 5-6. As in 2 Corinthians 8-9, the term 
XäpLS also occurs ten times in these two chapters in Romans, but on a per word basis, it 
occurs with less frequency than in 2 Corinthians 8-9.50f course Romans 5-6 is part of a 
wider discussion, but for the sake of comparison with 2 Corinthians 8-9, the English 
renderings of Xäpts can also be compared in these two chapters in Romans using the 
same English versions from the table above. In contrast to the varied translations in 2 
Corinthians 8-9, the only English rendering for XäpLs in Romans 5-6 is "grace", with 
the one exception of Rom. 6.17,6 where it is used to convey "thanks" to God in a 
common Hellenistic expression which also occurs twice in 2 Corinthians 8-9. Paul's 
reason for using Xäptc as a central term in his discussion with the Corinthians 
regarding the collection is clearly different from that of Romans 5-6. In the latter, Paul's 
theology of grace is central to his discussion of the superiority of grace over sin, while 
in 2 Corinthians 8-9 grace is applied to the practical matter of giving. If grace is so 
central to Paul's theology, and if Xäp iS is the term that he uses to convey grace, what 
theological purpose does he have in mind through the frequent use of Xäptc in 2 
Corinthians 8-9? What theological significance does Paul attach to the collection project 
by allowing the term Xäptc to permeate his discussion? Or, more generally stated, what 
5 Using Accordance Bible Software (Accordance 6.4, OakTree Software, Altamonte 
Springs, Fla., 2004), the frequency of occurrence of Xäptc in 2 Corinthians 8-9 is 
calculated as 14.4 occurrences per 1000 words, while in Romans 5-6 it is only 12.5 per 
1000. 
6 The same phrase occurs again in Rom. 7.25. 
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theological significance does Paul assign to the practical matter of giving? I believe the 
answers to these questions can be found through an integrated analysis which considers 
Paul's theology of grace as well as Xäpic usage in the Graeco-Roman sociocultural 
context of benefit exchange. 
1.3. The Collection for the Saints in Jerusalem? 
Although this thesis is not primarily concerned with the collection, I want to 
present some relevant issues and significant research from the past century to set the 
stage for my work. The collection for the saints in Jerusalem was a project undertaken 
by Paul among the believing communities he founded around the Mediterranean basin 
with the aim of supplying financial relief to the church in Jerusalem. Scholars recognize 
that the collection, mentioned explicitly in 1 Cor. 16.1-4,2 Corinthians 8-9 and Rom. 
15.25-27, occupied a significant amount of time and effort in Paul's later ministry 
years. 8 Much research on the collection, often included in broader studies, is limited to 
an historical study of the events mentioned in the respective passages. 9 Others have 
undertaken more focused attempts at better discerning the origin and motives lying 
behind this charitable effort. ' 0 
1.3.1. The Origin of the Collection 
I stated above that Paul explicitly discusses the collection in three passages. In 1 
Cor. 16.1-4, he clarifies the means by which he intends the Corinthians to set aside 
funds, offering instructions he has previously given to the Galatians. He also asks the 
Corinthians to appoint delegates for the collection's delivery to Jerusalem. In 2 
Corinthians 8-9, where it seems that the Corinthians have reneged on their original 
7 In different texts that mention this undertaking, the project is variously referred to 
as "the collection for the saints" (1 Cor. 16.1), a "ministry to the saints" (2 Cor. 8.4; 9.1) 
and a contribution for "the poor among the saints in Jerusalem" (Rom. 15.27). In my 
study, therefore, I will often refer to "the collection for the saints in Jerusalem" simply 
as "the collection". In this thesis I do not use "the saints" in the biblical sense as a 
general designation for believers (ot äyioi). Thus, when it is used unqualified, "the 
saints" refers to the recipients of the collection. 
8 The issue of the connection of Gal. 2.10 with the collection will be addressed 
below. 
9 Early examples include: W. J. Conybeare and J. S. Howson, The Life and Epistles 
of St. Paul (London: Longman, Brown, Green & Longmans, 1853), 1.236,2.120-21; W. 
M. Ramsay, St. Paul the Traveller and the Roman Citizen (London: Hodder & 
Stoughton, 1895), 48-60; 286-88. 
10 See examples as presented in support of the ensuing discussion. 
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commitment to contribute, Paul finds it necessary to motivate them to follow through on 
their promise. When writing Rom. 15.25-27, Paul indicates that Macedonia and Achaia 
have already contributed toward the collection, and he tells of his plan to deliver their 
gifts to Jerusalem. A fourth passage, which is often discussed as a "collection passage", 
is Gal. 2.10. In Gal. 2.1-10, Paul describes the meeting at Jerusalem at which he and 
Barnabas receive acknowledgement of their mission to the Gentiles, and are granted the 
"right hand of fellowship" from the Jerusalem leaders. Paul concludes in verse 10 by 
saying, the Jerusalem leaders only asked them "to remember the poor", which Paul says 
he was eager to do. 
This reference to "remembering the poor" has often been assumed to reflect an 
agreement that lies behind the origin of the collection project, an agreement between the 
Jerusalem leaders and Paul (together with Barnabas) that the latter would collect funds 
to help relieve the poverty of the Jerusalem believers. Many commentators, simply 
accepting this to be the case, discuss the collection without making any effort to defend 
this assumption. 11 For several reasons, however, this assumption is rightly questioned. 
First, in none of the explicit collection passages does Paul connect the project to an 
agreement between himself and the Jerusalem leaders. Secondly, a relief offering had 
apparently already been delivered to Jerusalem from Antioch, and the request in Gal. 
2.9-10 to "remember the poor" was directed toward Paul and Barnabas as 
representatives of the Antioch church. Therefore, the present subjunctive 
NvrIuovEüco1ev in the phrase "that we remember the poor" may have been a request to 
continue such benevolent activity. If this request were specifically directed toward the 
Antioch church, then the intent would have been for this community to continue to 
provide aid for the poor believers in Jerusalem. It is just as possible, however, that the 
Jerusalem leaders, having acknowledged Paul's mission to Gentiles in general, were not 
directing their request only to Antioch, but were asking that Paul provide aid to the 
needy wherever he encountered them as part of sharing the Christian gospel among 
11 Representative of this assumption is the unsupported comment by Larry Hurtado: 
"It is, of course, well known that the Jerusalem collection is mentioned in Gal 2: 10 
... ;" 
Larry W. Hurtado, "The Jerusalem Collection and the Book of Galatians", JSNT 5 
(1979): 50. For Hurtado, this assumption is the basis for his entire article. See also 
Lambrecht, 142; Best, 75; Francis Watson, Paul, Judaism and the Gentiles: A 
Sociological Approach, SNTSMS 55 (Cambridge: Cambridge University Press, 1986), 
174-75; J. R. Willis, "Collection", in Dictionary of the Apostolic Church, ed. J. Hastings 
(Edinburgh: T&T Clark, 1915), 223-25. 
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Gentiles. 12 Thirdly, it has been argued that when Paul distanced himself from the 
Antioch community as a result of the conflict described in Gal. 2.11-14, he would no 
longer have been obliged by an agreement between the Jerusalem leaders and the 
Antioch church, if indeed Gal. 2.10 were the basis for such an agreement. In other 
words, the collection project that Paul later initiated could not be viewed as having 
originated in any such agreement. Fourthly, Karl Holl has proposed that "the poor" is a 
self-designation for the believers in Jerusalem who, because of their higher status as 
Jewish believers in the mother church, imposed a tax upon the Gentile communities, 
forcing them to acknowledge their indebtedness to Jerusalem. Holl's thesis regarding 
"the poor" as a designation for "the saints" of Jerusalem has been shown to be unlikely, 
however, making an agreement between Paul and the Jerusalem leaders in the form of a 
tax to raise funds for the Jerusalem community also untenable. 13 Finally, if the 
collection had originated in an agreement with the Jerusalem leaders, Paul should have 
had no reason to doubt that the offering would be accepted upon its delivery. In writing 
to the Romans, however, he is compelled to ask for their prayers, that his service of 
delivering the collection would prove acceptable to the saints in Jerusalem (q 51 a KOV ia 
Pov f1 Eis' IEpovaaAi]p E JTTpöß&&K-ros Toil äyiois yEVrITai; Rom. 15.31). 
It is more likely that the intent of the request to "remember the poor" in Gal. 
2.10 was a plea for the famine relief aid from Antioch to continue, but the request may 
have planted the seed in Paul's mind which later came to fruition in the form of the 
voluntary collection project he organized. I find the arguments above to distance Gal. 
2.10 from the origin of the collection project to be convincing, and therefore the 
relevance of Gal. 2.10 for my study is doubtful. 14 
12 For a proposal regarding this latter view, see Bruce Longenecker, "`Remember the 
poor' (Gal. 2: 10): A `Non-Centripetal' Reading of an Apostolic Stipulation", paper 
presented at the British NT Conference (Edinburgh, 2-4 Sept 2004). F. Clarke interprets 
Gal. 2.1 Oa to mean that the Jerusalem leaders supported Paul's mission to the Gentiles 
"provided that the poor were the focus of mission "; Fern K. T. Clarke, "`Remembering 
the Poor': Does Galatians 2.1Oa allude to the Collection? " ScrB 31, no. 1 (Jan 2001): 28 
(emphasis in original). Thus remembering the poor was not an agreement for supplying 
the needs of the saints in Jerusalem, but was a condition that the Gentile mission have as 
its focus the poor and needy. 
13 Karl Holl, "Der Kirchenbegriff des Paulus in seinem Verhältnis zu dem der 
Urgemeinde", in Gesammelte Aufsätze zur Kirchengeschichte (Tübingen: J. C. B. Mohr, 
1928), 58-62. For a convincing refutation of Holl's argument, see Leander E. Keck, 
"The Poor among the Saints in the New Testament", ZNW 56 (1965): 54-78. 
14 Support for distancing Gal. 2.10 from the collection dates back as far as Vernon 
Bartlet, "Only Let Us Be Mindful of the Poor", Exp 5/9 (1899): 218-25. Most 
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1.3.2. Motives for the Collection 
Four primary motives have been suggested as potentially lying behind the 
collection for the saints in Jerusalem: the collection (1) as an act of philanthropy; (2) as 
a means of promoting unity in the church between Gentile and Jewish believers; (3) as 
an eschatological act; and (4) as the repayment of a debt. In the course of this thesis, I 
will add a fifth motive for the collection, the motive of grace, which I will show 
accounts for Paul's abundant use of Xäptc in 2 Corinthians 8-9. 
1.3.2.1. The motive of philanthropy 
The most obvious motive is that of providing relief for the Jerusalem Christian 
community. Paul, having been aware of the situation of poverty in Jerusalem, organized 
a voluntary collection from among the Gentile churches he founded in order to help 
relieve the suffering. 15 As the only motivation explicitly mentioned by Paul, the 
provision of financial aid may rightly be considered the primary motive for the 
collection. 16 
arguments view Gal. 2.10 in connection with the relief aid provided by Antioch: see A. 
J. M. Wedderburn, The Reasons for Romans (Minneapolis: Fortress, 1988,1991), 37- 
47; Nicholas Taylor, Paul, Antioch and Jerusalem: A Study in Relationships and 
Authority in Earliest Christianity, JSNTSup 66 (Sheffield: Sheffield Academic Press, 
1992), 198-99; J. Louis Martyn, Galatians: A New Translation with Introduction and 
Commentary, AB 33A (New York: Doubleday, 1997), 223-28; Francois Vouga, An die 
Galater, HNT 10 (Tübingen: Mohr Siebeck, 1998), 49-50; Thrall, 504-12; A. J. M. 
Wedderburn, "Paul's Collection: Chronology and History", NTS 48, no. 1 (2002): 96- 
101; Longenecker, "A `Non-Centripetal' Reading". Another view that also separates 
Gal. 2.10 from the collection project is that of L. Legrand who views the request for 
Paul to "remember the poor" as much more than a request for financial aid. With 
separate Jewish and Gentile missions in operation, there was the risk of increasing 
conflict between the two groups. The charge for Paul to remember the poor of 
Jerusalem was thus a charge to carry out his mission in such a way that would maintain 
positive relations between the two groups. By "remembering the poor", he was to keep 
the Jewish believers in mind as he carried out his mission. To provide financial 
assistance would have been a secondary meaning or outworking of the first. See Lucien 
Legrand, "That We Remember the Poor: The Conclusion of the Jerusalem Synod 
According to Gal 2: 10", ITS 32, no. 1/2 (March/June 1995): 161-73. 
15 Although there is reason to doubt Gal. 2.10 as the origin of the collection, it seems 
likely that "the poor" here refers to the socioeconomic situation of the Jerusalem 
believers. Their need is likewise referred to in 2 Cor. 8.14,9.12, and in Rom. 15.26 it is 
clear that the collection is aimed at helping "the poor among the saints in Jerusalem". 
16 In Barrett's words, "There should be little doubt that the primary significance of 
the collection in Paul's eyes was that it brought financial help from Gentile Christians 
who, though not wealthy, were relatively better off, to Jewish Christians in Jerusalem 
who were poor"; Barrett, 27. 
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1.3.2.2. The motive of unity 
It has been universally understood that Paul viewed the collection as a means of 
bridging the gap that existed between the Jewish believers in Palestine and those of the 
Gentile communities established by Paul. Such a contribution from the Gentile 
communities for the needs of those in the "mother church" in Jerusalem would be a 
large step toward establishing unity between the two groups. Recent scholars as well as 
those writing in previous centuries have recognized this underlying motive. 17 This 
motive of unifying the different groups of believers has been proposed from different 
standpoints. The Gentiles' contribution, when viewed as the return of a debt, i. e. a 
material return for spiritual benefits received through Jerusalem (Rom 15.27), is seen as 
solidifying the relationship between Jerusalem and the believing Gentiles. 18 Nicholas 
Taylor speculates that Antioch and Jerusalem had established a harmonious 
relationship, evidenced by the famine relief provided by Antioch for Jerusalem (Acts 
11.27-30) and Jerusalem's request for the church in Antioch to continue remembering 
the Jerusalem poor (Gal. 2.10). Taylor suggests that, based on this relationship, Paul 
desired to establish a similar rapport between his churches and the community in 
Jerusalem, and that the collection may have been conceived with this objective in 
mind. 19 In any event, such a contribution for the needs of the believers in Jerusalem, 
when viewed as an act of love performed by the Gentile communities, would evidence 
the grace of God at work in them - God's presence among the Gentiles - and would 
serve to help unify the two groups. 20 
1.3.2.3. The eschatological motive 
A third motive is found in Johannes Munck's proposal that Paul viewed the 
delivery of the collection to Jerusalem by delegates of the Gentile communities as 
fulfilling eschatological prophecies that would move the Jews to jealousy resulting in 
17 See Conybeare and Howson, Life and Epistles (vol. 2), 121; Abraham J. Malherbe, 
"The Corinthian Contribution", ResQ 3 (1959): 227; Furnish, 411. 
18 Malherbe, "Corinthian Contribution", 225; C. E. B. Cranfield, A Critical and 
Exegetical Commentary on the Epistle to the Romans, ICC (London: T&T Clark, 1975, 
1979), 773; Thrall, 514; Douglas J. Moo, The Epistle to the Romans, NICNT (Grand 
Rapids: Eerdmans, 1996), 905-06. 
19 Taylor, Paul, Antioch and Jerusalem, 199. 
20 It has also been suggested that Paul viewed the collection as a means for fostering 
unity within the separate Gentile communities, specifically Corinth. See Malherbe, 
"Corinthian Contribution", 225, n. 18. 
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their conversion. 21 Although accepted by many, 22 this proposal has been challenged as 
improbable for the following reasons. Paul does not mention this eschatological motif 
(or refer to any of the pertinent Old Testament passages)23 when discussing the 
collection, nor does he mention the collection as contributing to the eschatological motif 
in Romans 9-11. If Paul had believed that the delivery of the collection would be the 
eschatological event that would move Israel to jealousy and conversion, this would 
mean that the "fullness of the Gentiles" would have been accomplished (Rom. 11.25). 
In other words, Paul's mission to the Gentiles would need to have been completed by 
the time the collection was delivered to Jerusalem. In writing to the Romans, however, 
Paul tells of his plans to continue his mission with a new work in Spain, and thus he 
does not seem to envision the imminent completion of his mission. For these reasons it 
seems unlikely that Paul would have had this eschatological perspective in mind for the 
collection. 24 
1.3.2.4. The motive of obligation 
A fourth motive is based on Paul's comments in Rom. 15.26-27 where the 
collection is portrayed as the repayment of a debt. Paul writes that although the 
churches in Macedonia and Achaia were "pleased" (eü&öKrlßav) to make a contribution 
toward the collection, they were also "indebted" (b4 E IXETa I Ei&Iv) to do so, "for if the 
Gentiles shared in spiritual things, they are obliged also to minister to them [the 
believers in Jerusalem] in material things" (E yäp Toil rrVEUpaTLKOis aüTo V 
EKOIvc, JVflGav Ta, E-evil, & EIAOUG1V Kai EV Tois aapKtKoic AE(TOUpy1]6a( aüTOis; 
15.27). Abraham Malherbe emphasizes the reciprocal nature of the Gentiles' 
contributions, and says, "For Paul it is quite reasonable that beneficiaries of spiritual 
blessings should reciprocate with material blessings. The Gentiles are actually in debt to 
the Jews, because they share in their spiritual blessings, and they can be expected to 
respond with material gifts". 25 Malherbe further equates the "reciprocity" of Rom. 
21 Johannes Munck, Paul and the Salvation of Mankind, trans. F. Clarke (London: 
SCM, 1954,1959), 301-305. 
22 Dieter Georgi, Remembering the Poor: The History of Paul 's Collection for 
Jerusalem (Nashville: Abingdon, 1992), 72-73; Keith F. Nickle, The Collection: A 
Study in Paul's Strategy, SBT 48 (London: SCM, 1966), 129-42; Furnish, 412. 
23 Isa. 2.2-3; 60.5-6; Mic. 4.1-2. 
24 For more detailed discussion of the challenge to Munck's proposal, see Thrall, 
512-13; Harris, 98-99. 
25 Malherbe, "Corinthian Contribution", 224-25. 
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15.26-27 with the "equality" Paul mentions in 2 Con 8.13-14.26 In fact, Malherbe 
suggests that by discussing the collection in terms of "grace" in 2 Corinthians 8-9, Paul 
is essentially using the same concept of reciprocity as in Rom. 15.26-27.27 I believe it is 
more appropriate to interpret Paul's use of grace terminology as emphasizing the 
voluntary nature of the collection, rather than as emphasizing obligation, and therefore I 
do not agree with Malherbe's suggestions here. The issue of reciprocity and obligation 
will be further addressed in §7.3 below. 
1.3.3. Previous Studies of the Collection 
Two of the most significant works to date on the collection are Dieter Georgi's 
Remembering the Poor, which first appeared in German in 1965,28 and Keith Nickle's 
The Collection: A Study in Paul 's Strategy, published just one year later in 1966. Other 
important works on the subject include Burkhard Beckheuer's Paulus und Jerusalem: 
Kollekte und Mission im theologischen Denken des Heidenapostels and Stephan 
Joubert's Paul as Benefactor. 29 Joubert's work incorporates socio-historical research in 
a theological study of the collection and thus is relevant to my own work. Because of 
Joubert's approach I will discuss his work in Chapter 2, while I give attention to Nickle 
and Georgi here. 
1.3.3.1. Keith Nickle, The Collection: A Study in Paul's Strategy 
Nickte views the collection as "the first venture which was consciously 
inaugurated for the purpose of restoring the disrupted unity of the Church". 30 He first 
surveys the texts which address the collection. Next, he considers analogies to the 
collection in contemporary Judaism. Finally, he discusses the collection's theological 
significance. In his heilsgeschichtliche approach he finds significance in the collection 
26 Malherbe, "Corinthian Contribution", 224, n. 17. 
27 Malherbe, "Corinthian Contribution", 229. 
28 Dieter Georgi, Die Geschichte der Kollekte des Paulus für Jerusalem (Hamburg- 
Bergstedt: Herbert Reich, 1965), was later published in English as Georgi, 
Remembering the Poor, and then revised in German under a new title (the German 
translation of the English title), Dieter Georgi, Der Armen zu gedenken: Die Geschichte 
der Kollekte des Paulus für Jerusalem, 2nd rev. & exp. ed. (Neukirchen-Vluyn: 
Neukirchener, 1994). 
29 Burkhard Beckheuer, Paulus und Jerusalem: Kollekte und Mission im 
theologischen Denken des Heidenapostels (Frankfurt: Peter Lang, 1997); Stephan 
Joubert, Paul as Benefactor: Reciprocity, Strategy and Theological Reflection in Paul's 
Collection, WUNT 11/124 (Tübingen: Mohr Siebeck, 2000). 
30 Nickle, Collection, 9. 
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as an instrument intended to prod unbelieving Jews to profess faith in Christ, a purpose 
for which the collection proved to be a great failure. Nickle concludes that the project 
was a success, however, both as a work of Christian charity and as a demonstration of 
unity between Jewish and Gentile communities. An important contribution of Nickle's 
work is his consideration of the Jewish temple tax as a model for the collection. 
Although there are significant differences between the temple tax and Paul's 
implementation of the collection, the numerous similarities strongly suggest that Paul 
may have borrowed conceptually from the tax, both in its administrative 
implementation and in its symbolic significance for Jews in the diaspora. 31 
1.3.3.2. Dieter Georgi, Remembering the Poor: The History of Paul's Collection for 
Jerusalem 
Georgi traces the history of the collection through an exegesis of passages from 
Galatians, 1 and 2 Corinthians, Romans and Philippians. Beginning with an analysis of 
the Jerusalem conference and what Georgi determines was the original beginning for 
the collection in the "contractual accord"32 of Gal. 2.10, his reconstruction consists of a 
number of starts and stops for the collection, with different motives and reasons lying 
behind the different stages. Georgi interprets the charge "to remember the poor" to 
mean that the Gentile congregation of Antioch with whom the agreement was originally 
made ought "to honor the demonstrative eschatological status of the congregation at 
Jerusalem and to assist that congregation both morally and economically". 33 In other 
words, the original request was not simply for economic assistance. With regard to 2 
Corinthians 8-9, Paul was concerned to see the grace of God at work in the inner lives 
of the Corinthian believers, as it had been with the Macedonians. When Paul restarted 
the collection as an independent project, he had in mind the collection serving a 
unifying function for the Gentile communities and Jerusalem: "Paul was eager to show 
that his mission had resulted, not in the establishment of some disintegrated clubs, but 
in genuine communities willing to remember in gratitude their origin and, hence, were 
bound to the church as an ecumenical body". 34 
31 Nickle, Collection, 74-93,99. 
32 Georgi, Remembering the Poor, 31. 
33 Georgi, Remembering the Poor, 42. 
34 Georgi, Remembering the Poor, 55. 
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1.3.3.3. Other studies of the Collection 
The collection has been the topic of research for postgraduates in the past, and 
continues to be so. 35 Likewise, numerous works draw out practical implications from 
studies of the collection. 36 As an activity involving communities in diverse locations 
and appearing in several of Paul's letters, the collection becomes potentially quite useful 
in attempting to compile chronology, and over the years many scholars have applied the 
evidence of the collection in proposing various chronologies of Paul's life and 
ministry. 37 The importance of the role that the collection plays in Pauline studies is 
35 A sampling of dissertations includes those of Wilbur M. Franklin, Die Kollekte des 
Paulus (Scottsdale, Pa.: Mennonite Publishing House, 1938); Hinton F. Folsom, "Paul's 
Collection for the Jerusalem Christians" (Ph. D. diss., Southern Baptist Theological 
Seminary, 1949); and more recently, Richard Gordon Thompson, "Paul's Collection for 
the Jerusalem Church and the Inclusion of the Gentiles" (Th. M. thesis, Regent College, 
2000). More specialized undertakings related to the collection include Steven S. H. 
Chang, "Fund-Raising in Corinth: A Socio-Economic Study of the Corinthian Church, 
the Collection and 2 Corinthians" (Ph. D. diss., University of Aberdeen, 2000); Debbie 
Watson, "Paul's Collection in Light of Motivations and Mechanisms for Aid to the Poor 
in the Graeco-Roman and Jewish World" (Ph. D. diss., University of Durham, 
Forthcoming). 
36 F. Rendall, "The Pauline Collection for the Saints", Exp 4/8 (1893): 321-36; Oscar 
Cullmann, "The Early Church and the Ecumenical Problem", AThR 40, no. 3-4 (1958): 
181-89,294-301; (see also Oscar Cullmann, A Message to Catholics and Protestants 
(Grand Rapids: Eerdmans, 1959). ); Klaus Berger, "Almosen für Israel", NTS 23 (1977): 
180-204; Salvatore Garofalo, "Un chef d'oeuvre pastoral de Paul: la collecte", in Paul 
de Tarse; apotre du notre temps, ed. G. Benelli (Rome: Abbaye de S Paul, 1979): 575- 
93; Wilhelm C. Linss, "The First World Hunger Appeal", CurTM 12 (Aug 1985): 211- 
19; David Horrell, "Paul's Collection: Resources for a Materialist Theology", EpRev 
22, no. 2 (May 1995): 74-83; Alexander Strauch, "The Interdependence of Local 
Churches", EmJ 6, no. 2 (Win 1997): 189-212; and James Chacko, "Collection in the 
Early Church", ETR 24, no. 2 (2000): 177-83. 
37 See E. Bernard Allo, "La portee de la collecte pour Jerusalem dans les plans de 
Saint Paul", RB 45 (1936): 529-37; John Knox, "`Fourteen Years Later' -A Note on the 
Pauline Chronology", JR 16 (1936): 341-49; John Knox, "The Pauline Chronology", 
JBL 58 (1939); John Knox, Chapters in a Life of Paul (London: A&C Black, 1950, 
1954); Paul S. Minear, "The Jerusalem Fund and the Pauline Chronology", AThR 25 
(1943): 3 89-96; Charles H. Buck, Jr., "The Collection for the Saints". HTR 43, no. 1 
(Jan 1950): 1-27; S. Dockx, "Chronologie paulinienne de l'annee de la grande collecte", 
RB 81 (Apr 1974): 183-95; Gerd Lüdemann, Paul, Apostle to the Gentiles: Studies in 
Chronology, trans. F. S. Jones (London: SCM, 1980,1984); J. Louis Martyn, "The 
Collections for the Jerusalem Church and the Chronological Place of Galatians in the 
Pauline Letter Corpus", in Galatians, AB 33A (New York: Doubleday, 1997), 222-28. 
Wedderburn, "Paul's Collection": 95-110, takes a new look at Pauline chronology from 
a perspective that separates the collection from the "agreement" of Gal. 2.9-10. An 
integral part of Georgi's work, Remembering the Poor, entails establishing the 
chronology of events connected with the collection. 
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highlighted by the fact that numerous commentaries address the issue in the 
introductory material, while others include a separate article or excursus which 
examines the collection. 38 
1.4. Studies of "Grace" and the Collection 
Although virtually every study of the collection highlights "grace" as a 
significant element in 2 Corinthians 8-9, no study has adequately explored the full 
significance of Paul's use of Xäpic as a motivation for the project. Below are some of 
the contributions and deficiencies of scholarship in this area. 
1.4.1. Xp tS in Nickle's The Collection 
Nickle's discussion of Xäpis with regard to the collection is based on the 
understanding of God's grace in Christ as the essence of Paul's theology. 39 His 
discussion of Xäptc is limited to two sections in Chapter 4: The Theological 
Significance of the Collection. One section where Xäptc is discussed is concerned with 
Christian charity, 40 while the other pertains to the eschatological significance of the 
collection. 41 Since the Greek term Xäptc does not exclusively mean "grace", 42 Nickle's 
use of terminology is a bit precarious: the subheading in each section is "Xäpts", while 
in the discussion, he uses the English term "grace". It seems clear enough that when he 
38 C. K. Barrett, "III. Special Problems; (b) The Collection", in Second Corinthians, 
BNTC 8 (Peabody, Mass.: Hendrickson, 1973), 25-28; Hans Dieter Betz, "Excursus: 
The Collection for Jerusalem", in Galatians, Hermeneia (Philadelphia: Fortress, 1979), 
103; Victor Paul Furnish, "The Collection Project in Paul's Ministry", in II Corinthians, 
AB 32A (Garden City, NY: Doubleday, 1984), 409-13; Ralph P. Martin, "Excursus: 
Note on the Pauline Collection", in 2 Corinthians, WBC 40 (Waco, TX: Word, 1986), 
256-58; Ben Witherington, III, "A Closer Look: Paul and the Collection", in Conflict 
and Community in Corinth (Grand Rapids: Eerdmans, 1995), 428-28; Martyn, 
"Collections", 222-28; J. Paul Sampley, "Excursus: The Jerusalem Conference and the 
Collection for the Poor", in The New Interpreter's Bible 11 (Nashville: Abingdon, 
2000), 113-15; Margaret E. Thrall, "Introduction [to the Collection Chapters of 2 Cor. 
8.1-9.15]", in 2 Corinthians, ICC (Edinburgh: T&T Clark, 2000), 503-20; Murray J. 
Harris, "Paul's Collection for Jerusalem", in The Second Epistle to the Corinthians, 
NIGTC (Grand Rapids: Eerdmans, 2005), 87-101. See also Scot McKnight, "Collection 
for the Saints", in DPL, eds. G. F. Hawthorne and R. P. Martin (Downers Grove: 
InterVarsity, 1993), 143-47. 
39Nickle, Collection, 109. 
40 Nickle, Collection, 109-10. 
41 Nickle, Collection, 135-36. 
42 The various uses of XC Ic will be discussed in the course of this thesis, but the 
meanings attributed to it include favor, goodwill, gift and thanks, in addition to grace; 
BDAG, s. v. Xäp1c. 
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surrounds grace with quotation marks, he means Xä ptS, but since he does include 
Greek throughout his book, these particular discussions would have been enhanced by 
using the Greek rather than the English term. In Paul's discussion of the collection, 
particularly in 2 Corinthians 8-9 where he uses Xäptc ten times to convey a variety of 
meanings, it is precisely the ambiguity of the term that enriches his discussion, a point 
which is all but lost in Nickle's consideration of "grace". 
Nickle finds the term Xäpic43 applied to the collection, but without probing the 
depths of the significance of why Paul gives the term such a key role in 2 Corinthians 8- 
9.44 For Nickle, even in Paul's varied use of the term in connection with the collection, 
Xäptc is "always closely related to the free gift of redemption in Jesus Christ", 45 
although he fails to explain how Paul's diverse uses of Xäptc are related to "the free 
gift". In Nickle's understanding of the eschatological significance of the collection, the 
collection serves both "as a verification of the grace of Paul's ministry and evidence 
that the grace of God had been given to the Gentiles", 46 the latter contributing toward 
moving the Jews to jealousy and then conversion through the eschatological promises. 
Nickle finds Paul's use of "grace" as applied to the collection rooted in the Jewish usage 
of the Old Testament in connection with the covenantal relationship between God and 
man. It would be helpful, however, if he discussed this in more detail or offered Old 
Testament examples to correlate with Paul's usage. 
In summary, Nickle identifies Paul's varied use of Xäptc with regard to the 
collection, and he links Paul's use of the term to the free gift of redemption in Jesus 
Christ. He implies that the use of the term Xäp 15 contributes to the significance of the 
collection as an act of Christian charity, but he fails to develop this point. In connection 
with the eschatological significance, Nickle finds that the collection, as evidence of the 
surpassing grace of God in the Gentiles, was an instrument of the saving grace of God 
to Israel. Nickle does not consider other potential influences upon Paul's use of the 
term, such as that of the Graeco-Roman world. His discussion of the collection passages 
would be enhanced by detailed exegesis, which would allow him to draw out more of 
43 Where Nickle's biblical citations make it clear that by "grace" he means 
occurrences of xäp tSI have chosen to use the Greek term to avoid the ambiguity 
discussed above. 
44 Nickle, Collection, 110. 
45 Nickle, Collection, 136. 
46 Nickle, Collection, 136. 
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the theological significance of Paul's uses of Xäpts. Nickle's book has made a 
significant contribution to collection studies but leaves the door wide open for further 
work regarding Paul's use of Xäpic in connection with the collection project. 
1.4.2. Xa pS in Georgi's Remembering the Poor 
Georgi finds the significance of Paul's use of Xc pis in 2 Corinthians 8-9 in the 
fact that the Macedonians' initiative in participating in the project was not at Paul's 
bidding, but rather occurred "as if it were a gesture of grace performed by God for the 
sake of the Macedonians (8.1)". 47 Until this particular visit to Macedonia, the collection 
had been Paul's undertaking, his initiative. The Macedonians, however, surprised Paul 
by themselves taking the initiative in requesting to participate (8.4), which Paul could 
only attribute to the grace of God at work in them. It is for this reason, says Georgi, that 
Paul made Xä p 15 the very leitmotif of 2 Corinthians 8-9, for, at least among the 
Macedonians, "the collection originated in and was performed by the grace of God". 
48 
Thus, it was the grace of God effecting the Macedonians' motivation that resulted in 
their involvement: "The true subject matter under debate [in 2 Cor. 8.1-5] is the inner 
involvement of the Macedonian congregation and the foundation of their involvement in 
God's own action". 49 Georgi finds Paul substantiating this fact with the Christological 
formula of 8.9, thus enabling the grace of God seen at work in the Macedonians to 
apply to the Corinthians as well. "The Xäpts referred to here", writes Georgi, "is 
interrelated with everything called Xäptc elsewhere in chapters 8 and 9 that refers to the 
collection". 50 I am not convinced that Paul only chose to use XäpLS terminology after 
witnessing the Macedonians' God-initiated involvement in the collection, and 
I will 
argue that Paul's use of Xäptc to refer to the Corinthians' collection gift 
in 1 Cor. 16.3 
suggests that he already thought of the project as a work of grace. The 
fact, however, 
that Georgi can say that the grace of God lies behind the entire endeavor, and therefore 
the use of Xäp(S as the leitmotiv in these two chapters is appropriate, 
draws us closer to 
the full significance of the term's usage. 
Georgi's insights regarding the interrelatedness of the shades of meanings of 
Xäpts in 2 Corinthians 8-9, the emphasis on the work of 
God's grace upon the inner 
47 Georgi, Remembering the Poor, 72. 
48 Georgi, Remembering the Poor, 72. 
49 Georgi, Remembering the Poor, 81. 
50 Georgi, Remembering the Poor, 83. 
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motivations of the giver, and the central place of the grace of the Lord Jesus Christ in 
the discussion all appear, at first glance, to point at the heart of the issue. His exegesis 
of 8.13-14, however, reveals that Georgi actually has in mind something much more 
subtle. He understands ißöTrls (8.13-14) from the perspective of Hellenistic-Jewish 
wisdom, where this term for equality takes on causative force, so that the phrase Eý 
ICIOTTIT05 (V. 13) approaches in meaning EK Oeoü and becomes equivalent to EK 
Xc p (To . In this discussion, it seems that this cosmic principle or force approaches 
what Georgi calls "grace" (but not Xäpis). In this context, all involvement in the 
collection may be seen as a "work of grace", that is, an empowering by the causative 
force. 51 Paul's various uses of Xc ptS in 2 Corinthians 8-9 thus reflect the influence of 
this cosmic force enabling believers to participate in and benefit from the collection. For 
Georgi, this "grace" becomes both the motivation and the "theological meaning" behind 
the collection. 52 
Although many of Georgi's comments regarding Xä ptS and the involvement of 
the Macedonians and the Corinthians in the collection are quite helpful when considered 
independent of this Hellenistic-Jewish wisdom interpretation, I do not see Paul's use of 
Xäpts reflecting the influence of this causative force in terms of empowering grace. In 
my exegesis of 2 Cor. 8.13-14, I will argue against his view of io6TflS and offer my 
own interpretation of what Paul means by "equality". 
1.4.3. Other Studies of Grace 
While some of the classical works on grace, such as those by Manson and 
Moffatt, provide biblical studies of the concept in the New Testament and in Paul, 53 
these studies are limited by their approach and lack of consideration of social, cultural 
and other possible influences on Paul's thinking and terminology. 54 Others, however, 
51 Georgi, Remembering the Poor, 82. 
52 See Georgi, Remembering the Poor, 84-91. 
53 Such as W. M. Manson, "Grace in the New Testament", in The Doctrine of Grace, 
ed. W. T. Whitley (London: SCM, 1932), and James Moffatt, Grace in the New 
Testament (New York: Long & Smith, 1932). 
sa Even studies relatively more recent, such as E. E. Flack, "The Concept of Grace in 
Biblical Thought", in Biblical Studies in Memory of H. C. Alleman, eds. J. M. Myers, 0. 
Reimherr, and H. N. Bream (Locust Valley, NY: J. J. Agustin, 1960), 137-54, attempt to 
separate Paul's understanding of grace from the surrounding world: "Paul's idea of 
grace is not ... a 
heritage from Hellenistic Judaism, the mystery religions, or the 
Hermetica, but a rich reality of his own personal experience of Christ" (Flack, "Concept 
of Grace", 147). 
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such as Wetter, have been more astute in looking for influences on Paul's thinking 
regarding grace in the realm of the world in which he lived, 55 but of course do not have 
the benefit of more recent scholarship. 
Over the years there have been a number of more specialized studies on the 
topic of grace by Walter Grundmann (1958), Raymond Surburg (1958), Thomas Schulz 
(1971), Michael Theobald (1982), Dieter Zeller (1990), Brad Eastman (1999), and 
Stephen Turnbull (2004), 56 to name a few, each study making a contribution in its own 
right. None, however, adequately addresses Paul's use of xäpts in 2 Corinthians 8-9. 
More recently, however, there has been an interest in the practices of giving and 
receiving in terms of Graeco-Roman patronage and benefaction. Frederick Danker has 
done a great service by examining the inscriptions for benefaction terminology and 
drawing attention to the occurrences of these terms in the New Testament. 57 Although 
he identifies Xäpts as a key term, his discussions fall short of a satisfactory study of the 
relevance of the term as it applies to Paul's discussions of the collection. David deSilva 
recognizes that the writers and readers of the New Testament, being already familiar 
with the use of Xäptc in a secular sense, would be unlikely to completely disregard 
such concepts, even when presented with entirely new dimensions of grace in the gospel 
message. 58 DeSilva helpfully identifies the Graeco-Roman concepts of grace, and 
suggests how they would have influenced the thinking about grace as it is discussed in 
the New Testament. James Harrison has also made a significant contribution to the 
ss Gillis P. Wetter, Charis: Ein Beitrag zur Geschichte des ältesten Christentums, 
UNT 5 (Leipzig: Oscar Brandstetter, 1913), is one of the first to look for parallels with 
Paul's usage in the inscriptions. See also Manson, "Grace", 38-39. 
56 Walter Grundmann, "Die Übermacht der Gnade: Eine Studie zur Theologie des 
Paulus", NovT 2 (1958): 50-72; Raymond F. Surburg, "Pauline Charis: A Philological, 
Exegetical, and Dogmatic Study", CTM29 (1958): 721-41,812-22; Thomas N. Schulz, 
The Meaning of Charis in the New Testament (Genova: Laterna, 1971); Michael 
Theobald, Die überströmende Gnade: Studien zu einem paulinischen Motivfeld, FB 22 
(Würzburg: Echter, 1982); Dieter Zeller, Charis bei Philon und Paulus, SBS 142 
(Stuttgart: Katholisches Bibelwerk, 1990); Brad Eastman, The Significance of Grace in 
the Letters of Paul, SBLit 11 (New York: Peter Lang, 1999); Stephen K. Turnbull, "The 
2003-2004 Essay Prize for Doctoral Candidates: Grace and Gift in Luther and Paul", 
WW 24, no. 3 (Summer 2004): 305-14. See also A. Boyd Luter, Jr., "Grace", in DPL, 
eds. G. F. Hawthorne and R. P. Martin (Downers Grove: InterVarsity, 1993), 372-74. 
57 Frederick W. Danker, Benefactor: Epigraphic Study of a Graeco-Roman and New 
Testament Semantic Field (St. Louis: Clayton Publishing House, 1982). 
58 David A. deSilva, Honor, Patronage, Kinship & Purity: Unlocking New Testament 
Culture (Downers Grove: InterVarsity, 2000). 
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study of grace by considering Paul's grace language in its Graeco-Roman context. 59 All 
of these resources provide significant background material, but fall short of 
satisfactorily integrating their findings in Graeco-Roman discourse with Paul's use of 
60 Xapis in his discussion of the collection in 2 Corinthians 8-9. 
1.5. The Approach of this Present Work 
A significant amount of research has in the past been applied both to the 
collection project and to Paul's theology of grace. In this thesis I will combine these 
topics by incorporating recent contributions in the area of socio-historical studies which 
have shed new light on the use of Xäpic terminology in the Graeco-Roman world. The 
collection project was a matter of giving and receiving - common practices in a world 
where benefit exchange was an essential element of society and where Xäp tS was a 
common benefaction term. Paul uses the term Xäp'S abundantly in 2 Corinthians 8-9 
along with other common Graeco-Roman benefaction vocabulary. How, then, does 
Paul's discussion of giving and receiving as it relates to the collection, and specifically 
his use of Xäpis terminology, both correspond to and deviate from the Graeco-Roman 
conventions of benefit exchange? Since grace is theologically foundational to Paul's 
theology, what, if anything, is unique regarding Paul's use of XäpIs terminology as it 
relates to the collection? What difference, if any, does divine grace make in the giving 
(and receiving) involved in the collection, or for that matter, in all Christian giving (and 
receiving)? 
To arrive at the answers to these and other questions posed above, my study will 
proceed as follows. The following chapter, Chapter 2, will survey recent studies that 
address the topic of Graeco-Roman benefaction and reciprocity, including secular usage 
of Xäpts. In Chapter 3, a model of benefit exchange proposed by the Stoic philosopher 
Seneca will be examined, from which comparison will be made with Paul's expressions 
of giving and receiving with regard to the collection. Seneca's model, which he 
presented as the ideal, is by no means definitive of Graeco-Roman benefaction. I have 
chosen to use Seneca since, among the philosophers, his discussion of benefit exchange 
is the most coherent and systematic. The Seneca model provides a framework within 
which a Pauline model can be discussed. Having considered the Graeco-Roman 
59 James R. Harrison, Paul's Language of Grace in its Graeco-Roman Context, 
WUNT 11/172 (Tübingen: Mohr Siebeck, 2003). 
60 These works will be discussed in more detail in Chapter 2. 
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environment of benefit exchange from both primary and secondary sources, the 
following chapters examine 2 Corinthians 8-9 with a view toward understanding Paul's 
use of Xäpts in discussing the collection. Chapter 4 examines relevant passages where 
Paul uses Xäpts outside of 2 Corinthians 8-9. Significant attention is given to the 
exegesis of Romans 5.15-21, where a model of Pauline "Xäpt5-exchange" is proposed. 
In Chapters 5 and 6, the relevant sections of 2 Corinthians 8-9 are examined in detail, 
with the exception of two sections which are dealt with independently in the subsequent 
chapters. Chapter 7 addresses "equality and reciprocity" in 2 Cor. 8.10-15, a passage 
from which the key term Xäptc is absent, but which addresses important issues related 
to benefit exchange in the context of Paul's discussion of the collection. The topic of 
Chapter 8 is "grace and thanksgiving" and involves a detailed analysis of 2 Cor. 9.11- 
15. With the close of Chapter 8, my study is complete, except for the conclusion in 
Chapter 9. 
I will show that in 2 Corinthians 8-9 Paul's primary concern was not to persuade 
the Corinthians to give toward the collection. Rather, he desired to persuade them to 
give themselves completely to God in submission to the power of his grace. When they 
did this, the Corinthians would then find themselves equipped to contribute, both 
spiritually and materially - both from a generous attitude and from sufficient resources. 
We will see that all giving is a means of expressing grace; since God is the hidden 
partner involved through his grace in every act of gift exchange, the term Xäptc was 
entirely appropriate for Paul to use when discussing the collection. By using Xäpts in 
ways familiar to his readers through secular benefit exchange, his readers would 
understand his message, while at the same time recognizing his unique applications of 
the term. Thus for Paul, the theological motive for the collection was found in grace: the 
collection was to be an expression of the grace that the participants - both givers and 
recipients - had received from God. Paul's application of Xc pts in the discussion of 2 
Corinthians 8-9 would show that God's grace enables believers to abound in generosity 
and that the collection, rather than offering an example of benefit exchange, would be a 
demonstration of "surplus exchange", resulting in equality in the body of Christ. 
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1.6. The Unity of 2 Corinthians 8-9 
Partition theories abound with regard to 2 Corinthians, 61 but perhaps the most 
significant issues are (1) whether chapters 8 and 9 were written independently of each 
other, (2) whether chapters 8 and 9 were written as part of a single letter together with 
chapters 1-7, and (3) how chapters 10-13 relate to the rest of 2 Corinthians. 
Several of the arguments promoted in support of viewing chapters 8 and 9 as 
independent compositions relate to the opening verses in chapter 9. It is argued that 
chapter 9 begins a discussion of the collection which seems to take up the issue anew. 
This is supported by the phrase rrEpi pv yap, which, it is argued, would be expected to 
introduce a new subject rather than continue one already under discussion, akin to 
Paul's use of 1rE pt 6E to introduce new topics in 1 Corinthians. 62 Against this it is said, 
that in light of Paul's frequent use of rrE pi SE, the phrase rrE pt PE V yä p would in fact be 
very unusual to introduce a new topic. Instead, the opposite is argued, that the phrase 
actually supports the connection between the two chapters. 63 yäp is said to refer back to 
8.24 and introduces the reason for Paul's request there, while j iv looks forward to ý& in 
9.3: "For (yd '(p) although ... 
it is superfluous for me to be writing to you like this (since 
[Yap] I know your eager willingness which I am boasting about ... yet 
(SE) I am 
sending the brothers ... 
(9.1-3). 64 
In 9.1, the collection is described as i 61 aKOV ta 1j E 15 Toils ayi ovs, precisely 
the same phrase used to introduce the topic of the collection in 8.4. In references to the 
collection subsequent to 8.4, however, Paul uses the demonstrative pronoun OUTos as a 
qualifier (cf. 8.6,7,17,20). If chapter 9 were simply a continuation of the discussion in 
chapter 8, it is argued, we would expect the use of OUTO5 with a more abbreviated 
reference to the collection, such as adTT] S&a Kov ia . 
65 Margaret Thrall points out that 
subsequent references to the collection in chapter 9 occurring after the full description 
in verse 1 (9.5,12,13) are also qualified with O TOs. Examination of these subsequent 
references in 9.5,12,13, however, reveals that they are hardly simple substitutions of 
61 See Betz, 3-36, for a thorough treatment of the history of scholarship regarding the 
unity of 2 Corinthians with particular attention given to issues related to chs. 8 and 9. 
62 See 1 Cor. 7.1,25; 8.1; 12.1; 16.1,12. Cf. also 1 Thess. 4.9; 5.1. 
63 For convincing support of rrEpt iEv yäp used in the continuation of a discussion 
as evidenced from extra-biblical literature, see Stanley K. Stowers, "Peri men gar and 
the Integrity of 2 Cor 8 and 9", NovT 32 (Oct 1990): 340-48. 
64 Harris, 27. 
65 Bultmann (1976), 258. 
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the full reference in 9.1, but are appropriate to the context of each verse. Regarding the 
full reference in 9.1, it is not unreasonable to suggest that Paul simply wanted to give 
fresh emphasis to the topic under discussion, having not mentioned it as such since 8.4. 
Therefore, where a shorter designation for the collection such as adTfl &&a Kot ia would 
have been entirely appropriate, the full description is certainly not unreasonable. 66 
Some argue that rrEpLßaöv suggests that 9.1 begins an independent treatment of 
the collection. 67 Others, however, are able to show how this too supports a continuation 
of the topic from chapter 8.68 
It is pointed out that in 9.2, Paul says he has boasted to the Macedonians of the 
Corinthians' willingness and zeal toward the collection, but that in 8.1-5 Paul had used 
the Macedonians' enthusiasm as an example to motivate the Corinthians, and that these 
two are incompatible in the account as it stands. The opposing argument, however, 
suggests that when Paul boasted to the Macedonians, it was of the Corinthians' initial 
zeal, which had since waned, and that as a result of that boasting, the Macedonians were 
motivated to participate. The Macedonians' enthusiastic response is then what Paul 
reports in 8.1-5. Against the suggestion that chapter 8 was written specifically to 
believers in Corinth, but that chapter 9 was a circular letter written to all throughout 
Achaia (cf. 9.2) who were to participate in the collection, it can be argued that Achaia in 
9.2 parallels the more general geographic reference to the province of Macedonia in the 
same verse. By referring to Achaia, Paul could indeed have in mind all in the province 
who had committed to the collection, or Achaia could simply be a more general way of 
referring to the Corinthians. 
As I mentioned in note 2 above, rhetorical analysis has been used both to 
support and to argue against the unity of chapters 8 and 9. In general, those who apply 
the divisions of ancient rhetoric to the book as a whole find the approach supporting the 
unity of 2 Corinthians, 69 while those who apply the approach to chapters 8 and 9 
separately, conclude that the two chapters are independent compositions. 70 Kieran 
66 Furnish, 429 
67 Windisch, 269; Bultmann (1976), 258; Georgi, Remembering the Poor, 77. 
68 See suggestion by Harris referenced in note 64 above. 
69 Young and Ford, Meaning and Truth, 43; Danker, 121; Witherington, 412. 
70 As noted above, where Betz, 129-40, concludes that chs. 8 and 9 were written as 
independent letters, Kennedy, New Testament Interpretation, 91 finds the two chapters 
comprising a complete rhetorical unit. 
22 
o'Mahony, however, although applying Betz's approach of rhetorical analysis to the 
two chapters together, finds support for their unity, rather than against it, as does Betz. 7' 
There is a fair amount of evidence both in favor of and against the unity of 2 
Corinthians 8 and 9, and scholarship is divided between the two positions. 72 1 am not 
persuaded that the arguments against unity are insurmountable and will therefore 
operate on the assumption that 2 Corinthians 8-9 contains a coherent discussion, with 
the hope that my thesis will further support this assumption. 73 
Assuming the unity of chapters 1-7, chapters 8-9 follow on well, despite the 
change in tone ("from apologetic to exhortation")74 which reflects the change in subject 
and purpose. Several factors link chapter 8 back to chapter 7. Paul follows up his 
expressions of confidence to the Corinthians in 7.4-16 with his appeal for them to 
complete the collection in chapter 8. The theme of eagerness in 7.11-12, where it is the 
Corinthians' eagerness for Paul's ministry, is repeated in 8.2-5, where it is described as 
the Macedonians' attitude toward their participation in the collection, made explicit in 
8.8. Likewise, the Corinthians' eagerness is mentioned again as support for Paul's 
appeal for them to complete their part in the collection (8.7). After Titus has appeared in 
a very positive light in chapter 7, especially with regard to his relationship with the 
Corinthians (7.6-7,13-15), it is only natural that Paul would be sending him back to 
Corinth (8.6), especially in view of his God-given eagerness for them (8.15-16). 75 Thus, 
Paul's discussion of the collection in chapters 8-9 forms a natural progression from 
chapter 7 and enables us to view chapters 1-9 as a unit. The relationship between 
chapters 10-13 and the rest of 2 Corinthians is still very much disputed among scholars, 
but these chapters do not impact my study. 
71 See O'Mahony's conclusions: O'Mahony, Pauline Persuasion, 164-82. 
72 Arguing against the unity of the two chapters are Windisch, Bultmann, Georgi, 
Betz and Thrall, while those who uphold it include Hughes, Bruce, Furnish, Martin, 
Barclay and Harris. 
73 For more in-depth discussions of the integrity of 2 Corinthians see Windisch, 286- 
88; Furnish, 429-33; Thrall, 3-49; Harris, 8-51. 
74 Harris, 29. 
75 See Furnish, 408. 
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RECENT STUDIES OF XAPII IN ITS GRAECO-ROMAN CONTEXT 
2.1. Introduction 
During the past thirty years, as part of the increased application of socio- 
historical approaches to New Testament research, a progression of studies has appeared 
focusing on benefaction in the Graeco-Roman world. On parallel tracks, there have also 
been renewed interests both in the collection for Jerusalem and in Paul's theology of 
grace. In this chapter I want to trace the progression of research on the subject of Xäpts 
in its Graeco-Roman context, highlighting the recent relevant studies and identifying 
what still needs to be done in this area with regard to the collection. I will not refer to 
every work that addresses benefaction in the Graeco-Roman world, nor will I include 
every discussion of grace; I only consider those works which make the most significant 
contributions to the study of Xäpts in the benefaction context of the Graeco-Roman 
world. ' 
It is appropriate and helpful first to say a word about terminology. In connection 
with studies of giving and receiving in the Graeco-Roman world, one encounters 
references to "benefaction", to "euergetism", and to "patronage" and "patron-client 
relations". Modern writers sometimes appear to use these terms interchangeably, which, 
although potentially confusing for the reader, probably reflects the reality of the way the 
terms had come to be used by the first century AD. Generally, Roman patronage during 
the Roman Republic and early Empire referred more to an individualized and vertical 
phenomenon, with one party bound to another through specific transactions or the 
assumption of particular obligations. Greek benefaction generally reflected corporate 
For a survey of modem scholarship on Graeco-Roman benefaction in connection 
with grace and reciprocity in New Testament studies, see Harrison, Paul 's Language of 
Grace, 3 -13 . 
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activity on a horizontal level between a benefactor and his fellow citizens. Euergetism is 
usually synonymous with benefaction, 2 although some writers distinguish between the 
two. By the first century AD, however, much ambiguity is found in references to 
patronage and benefaction: where earlier writings distinguish between Greek 
benefaction and Roman patronage, by the first century writers also refer to Greek 
patronage and Roman benefaction, blurring earlier distinctions. 3 In my discussions, 
where either a Greek or Roman influence is to be emphasized, I will qualify my 
terminology. Otherwise, with regard to discussions pertaining to the first century AD, I 
use both patronage and benefaction terminology when discussing the phenomenon of 
gift- or benefit-exchange. 
2.2. Benefaction and Patronage Studies 
I will now consider the contributions of nine scholars to the studies of Graeco- 
Roman benefaction/patronage and Xäpts usage in Paul. 
2.2.1. Early Studies of Benefaction and Reciprocity - S. C. Mott 
One of the earliest recent scholars4 to take up the study of benefaction is Stephen 
Mott in his Ph. D. dissertation, "The Greek Benefactor and Deliverance from Moral 
distress". 5 Mott examines the use of CYCOTrjp as a term for Hellenistic benefactors and 
discusses a range of benefaction terminology. Following this, in an article published in 
1975 entitled "The Power of Giving and Receiving: Reciprocity in Hellenistic 
Benevolence", 6 he examines reciprocity in benefactor relationships in the Classical and 
Hellenistic periods. In this study, Mott identifies obligations of reciprocity in benefactor 
relationships among humans and between humans and the gods as an essential element 
2 Euergetism derives from E JEpy6TT15, "benefactor". 
3 Hendrix helpfully clarifies this confusion in Holland Hendrix, "Benefactor/Patron 
Networks in the Urban Environment: Evidence from Thessalonica", Semeia 56 (1991): 
40. Stephan Joubert, "One Form of Social Exchange or Two? `Euergetism, ' Patronage, 
and Testament Studies", BTB 31, no. 1 (Spr 2001): 17-25, highlights the distinctions 
between earlier Roman benefaction and Greek patronage. See also his discussions of 
patronage and benefaction in Joubert, Paul as Benefactor, 22-58. 
4 See Harrison's survey of scholarship mentioned above (note 1) for works from the 
early twentieth century which identify references to XäpIc in the honorific inscriptions. 
5 Stephen Charles Mott, "The Greek Benefactor and Deliverance from Moral 
distress" (Ph. D. diss., Harvard University, 1971). 
6 Stephen Charles Mott, "The Power of Giving and Receiving: Reciprocity in 
Hellenistic Benevolence", in Current issues in Biblical and Patristic Interpretation, ed. 
G. F. Hawthorne (Grand Rapids: Eerdmans, 1975), 60-71. 
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that binds Graeco-Roman society together. Although this study makes a very significant 
contribution to the topic of reciprocity in the ancient world and opens the door for 
further research, it is only in Mott's later Biblical Ethics and Social Change7 that he 
applies his findings to the New Testament by linking the significance of Xäpts in 
Graeco-Roman benefaction usage to its usage in Paul. As the title of this book suggests, 
Mott's focus is on social action, and he concludes: "God's grace towards us is to find 
expression in our grace to the poor". 8 He identifies Xäp tc as an appropriate term for 
Paul's discussions regarding giving, since the term can be applied both to the 
benefactor's gift and to the recipient's gratitude. Yet he also points out the insufficiency 
of the Graeco-Roman term, because, he says, grace entails more than reciprocity. 
According to Mott, grace in 2 Corinthians 8-9 remains God's power, and as such flows 
through its recipients and emerges as their own grace, in this case toward the poor in 
Jerusalem. "God's benevolent act does not merely `inspire' the response, it actually 
creates the ability to respond - it is both the reason and the power for the response". 
9 As 
a result of this ambiguity, Mott finds it difficult to determine whether the "grace" Paul 
mentions in 2 Cor. 9.8 and 9.14 is God's grace or that of the believers. Mott's 
comments and terminology here need further clarification, which a more detailed 
exegesis of the appropriate passages could provide. 
In Biblical Ethics, Mott's discussion of Xäptc in 2 Corinthians 8-9 serves to 
open the door for further research regarding the connection between Pauline Xäpts and 
the term's usage in the Graeco-Roman world. Mott's conclusion that giving to the poor 
is rooted in God's grace given to believers applies well to the purpose of his book. He 
has shown how inherent ambiguity in the term Xäpts makes it an appropriate choice for 
Paul to use to express both the giving of gifts and the expressing of gratitude. Mott has 
provided a great service in associating Xapts with reciprocity; although as Mott says, 
for Paul, Xap 15 implies "more than reciprocity" - it is God's power at work in 
believers. A more detailed look at the use of Xäp 15 in 2 Corinthians 8-9 and elsewhere 
in Paul, through more thorough exegesis, should illustrate broader implications of God's 
grace, including how this "power" actually relates to Xäptc as a gift. Thus, the work of 
7 Stephen Charles Mott, Biblical Ethics and Social Change (New York / Oxford: 
Oxford University Press, 1982). 
8 Mott, Biblical Ethics, 31. 
9 Mott, Biblical Ethics, 32. 
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Mott sets the stage for further exegetical study of Xäpic, particularly in 2 Corinthians 8- 
9, based on its Graeco-Roman benefaction context. 
2.2.2. Benefactor Terminology in the Honorific Inscriptions - F. W. Danker 
A work that has made a significant contribution to the study of benefaction 
terminology in connection with the New Testament is Frederick Danker's Benefactor: 
Epigraphic Study of a Graeco-Roman and New Testament Semantic Field. In this work, 
Danker provides translations of fifty-three texts, mostly Greek, which illustrate the span 
of benefactor references during the six centuries leading up to and including the reign of 
Caesar Augustus. In his analysis, Danker first identifies from the inscriptions key terms 
which are used to describe the common characteristics of benefactors, from which he 
creates a "profile of benefactors". He discusses relevant New Testament texts where 
these terms occur in an attempt to determine whether these passages make use of the 
Graeco-Roman benefactor model. He similarly identifies types of benefits conferred by 
benefactors and the range of responses that are offered in return. Again, he applies these 
findings to specific New Testament passages. Nowhere, however, does Danker offer 
firm conclusions from his findings in connection with the New Testament. He makes 
suggestions based on his results, but the significant contribution of his work is the 
compilation of the translated inscriptions and the identification of key benefactor 
characteristics and terminology. It seems the firm conclusions have been left for 
subsequent scholars to substantiate. 
Not surprisingly, Danker finds 2 Corinthians 8-9 replete with benefactor 
terminology (Xäpts, arrou&rj, 1rpo6upia, 51&J 1t EaWTÖV, AEITOUpyös, XoPTIYEW), 
classifying chapter 8 as a "motivational response to benefactions", 1 ° which offers 
stimulation to further generosity. A common reason for the public bestowal of honors 
was that such action stimulated generosity in others. Thus, Paul praises the 
Macedonians in 2 Cor. 8.1-5 for their generous contribution toward the collection - 
their response to divine benefactions received (8.1) - as a means of stimulating the 
Corinthians likewise to give. In line with this, Danker highlights the plethora of terms 
used by Paul in 2 Corinthians 8-9 which fall within the benefactor semantic field. 
l l The 
contribution that Danker makes to my study is the identification of associated 
benefactor terms which occur in 2 Corinthians 8-9 and elsewhere in Paul's writings in 
10 See Danker, Benefactor, 437. 
11 Danker, Benefactor, 437-38. 
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connection with the collection. Danker's identification of these benefaction terms which 
occur together in Paul's discussion related to the collection, along with the recognition 
of their widespread use over such a broad span of time in antiquity, lends support to the 
validity of considering Paul's discussion within a benefaction context. Although Danker 
addresses many terms individually in his study, and makes reference to several 
occurrences of Xäpts as a benefactor term, 12 it is surprising that a more in-depth 
discussion of Xäp ts and its varied usage in the benefactor semantic field does not find 
its way into Danker's work. 
As with any such study that uses a particular lens for interpreting the New 
Testament, caution must be exercised so as not to find things which simply are not 
there. ' 3 Danker's work in Benefactor offers a significant resource to scholars who 
continue to apply findings from Graeco-Roman benefaction to New Testament studies, 
and I am indebted to him for his work as a necessary stone in the foundation for my 
own research. 14 
Subsequently, Danker applies his findings from Benefactor to his commentary 
on 2 Corinthians, where he interprets Paul's discussion of the collection in 2 
Corinthians 8-9 within the context of Graeco-Roman benefaction. He concludes that 
"beneficence and reciprocity are dominant structural motifs" for the entire letter. 15 On 
this basis, Danker supports the unity of chapters 8-9 along with the previous seven 
chapters, having concluded that Paul's discussion of the collection continues within the 
same structural motif of the preceding chapters. Having previously identified the key 
12 Examples of Xäpts used as benefactor terminology include Gal. 2.21, which 
Danker translates: "I do not nullify God's benefaction (Xc pts)" (Danker, Benefactor, 
334), and 1 Pet. 5.12, which Danker says "includes a reference to God as benefactor 
(Xäpts Toü 6eoü)" (Danker, Benefactor, 453). See also his description of 2 Corinthians 
8-9 in Danker, Benefactor, 437-38. 
13 Mott similarly cautions against forcing benefactor interpretations on New 
Testament words simply because they appear on the list of terms which make up 
Danker's semantic field, words which may have begun to be absorbed into new 
semantic fields through their use in Christian contexts; Stephen Charles Mott, review of 
Benefactor: Epigraphic Study of a Graeco-Roman and New Testament Semantic Field, 
by F. W. Danker, JBL 104, no. 4 (Dec 1984): 672-75. 
14 Danker himself has continued to apply his findings from the Graeco-Roman 
benefactor system to biblical studies. See Frederick W. Danker, "Bridging St. Paul and 
the Apostolic Fathers: A Study in Reciprocity", CurTM 15 (1988): 84-94; F. W. Danker 
and R. Jewett, "Jesus as the Apocalyptic Benefactor in Second Thessalonians", in The 
Thessalonian Correspondence, ed. R. F. Collins (Leuven: Leuven University Press, 
1990), 486-98. 
15 Danker, 116. 
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benefaction terms in Benefactor, he notes Paul's use of Xäp15 in 2 Corinthians 8-9, 
particularly Paul's ensuing word play with the term throughout the discussion. In 
reference to benefaction, he not only identifies God as the "Great Benefactor" and 
Christ as the "benefactor of benefactors", but he also reverses a common notion of Paul 
as beneficiary of the Corinthians who desire to support him financially, instead 
identifying Paul as the Corinthians' benefactor who mediates the privilege of their 
participation in the collection. 
Although Danker clearly places the collection in a framework of benefaction, his 
discussions of Xäp iS within this context in 2 Corinthians 8-9, while helpful, are, as in 
Benefactor, lacking. While pointing out the repeated use of the term and its significance 
from Graeco-Roman usage, he does not clearly identify each occurrence of Xäpts, 
which is especially notable with regard to the absence of discussion of the theologically 
significant usage in 8.9.16 Granted, this work is a commentary, and not a monograph on 
grace; however, the central place of Xäptc as the thread that ties Paul's entire 
discussion together must not be overlooked, especially once the term's place in Greco- 
Roman benefaction has been identified. Danker has made a contribution in making the 
connection between the Graeco-Roman usage of XäpLS in its benefaction context and 
Paul's use of the term with regard to the collection in 2 Corinthians 8-9. Yet while he 
has noted the importance of Xäp(s in this discussion, he, like others, has left the door 
open for further pursuance of the deeper significance of Xä p 15 as it is used by Paul in 
these two chapters. 
2.2.3. Patronage and Graeco-Roman Social Conventions for Understanding Paul - P. 
Marshall 
Peter Marshall, in Enmity in Corinth, 17 examines Paul's relationship with the 
Corinthians in terms of Graeco-Roman social conventions. His aim is to understand the 
cause of enmity against Paul, and toward this end Marshall considers aspects of 
friendship and enmity, first in the Graeco-Roman world, and then as portrayed in the 
New Testament and specifically in the Pauline letters. I include this discussion of 
Enmity in Corinth here because Marshall's analysis of Paul's use of Graeco-Roman 
16 He also fails to point out that it is Xäptc that is used in 8.16 to express thanks to 
God. He does identify this use of Xäpts in 9.15, but without referencing the same usage 
in 8.16. 
17 Peter Marshall, Enmity in Corinth: Social Conventions in Paul's Relations with the 
Corinthians, WUNT 11/23 (Tübingen: Mohr Siebeck, 1987). 
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social conventions is of particular interest to my study, even though it does not include a 
discussion of Xäpic usage. 
Marshall relates friendship in the Graeco-Roman world to relationships 
involving giving and receiving. In his characterization of gift exchange, he frequently 
refers to Seneca's De Beneficiis. He also relies on Marcel Mauss' anthropological 
findings that gift exchange is universal and "forms the whole basis of friendly relations 
and exchange of any kind". 18 Marshall summarizes Mauss as saying that the institution 
of giving involves three obligations: the obligation to give gifts, the obligation to 
receive them and the obligation to reciprocate. The fulfillment of these obligations is 
what establishes friendship. Since the bestowal of a gift is intended to enhance the 
donor's status, in order not to lose face the recipient must reciprocate with an even 
greater demonstration of generosity than his benefactor had shown him. Mauss claims 
that characterization of gift exchange is universal, and indeed Marshall finds evidence 
of the giving and receiving of gifts for establishing friendship and affirming status 
dating from the earliest Greek literature on through to that of the Graeco-Roman world. 
Thus gift exchange forms the basis for all friendships, although it can become agonistic 
as one seeks to outdo the generosity of his benefactor in an effort to enhance his own 
status. 19 
As a subset of friendship, Marshall discusses relationships of patronage. 20 
Normally the socially inferior person who had need of the aid of a more powerful friend 
initiated the relationship. In return for gratitude, this client either committed himself to 
the patron's protection or received from him some benefit or service. The client's return 
of gratitude frequently involved a permanent obligation to render service and provide 
support in whatever way his patron might require. Although these relationships were 
often described as friendship and gave the appearance of equality between the two 
parties, in fact it was an unequal relationship. Marshall discusses patronage in an 
attempt to identify Paul's "friendships" as relationships of reciprocity and obligation. 
For my study, I will be considering whether obligation and reciprocity are social factors 
that influenced the collection. 
18 Marshall, Enmity in Corinth, 1, referring to Mauss' conclusions in Marcel Mauss, 
The Gift: The Form and Reason for Exchange in Archaic Societies (New York, London: 
W. W. Norton, 1990). 
19 See Marshall, Enmity in Corinth, 1-34. 
20 Marshall, Enmity in Corinth, 143-47. 
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Marshall also gives attention to "giving and receiving" in Paul, particularly in 
Philippians chapter 4. In Phil. 4.15 Paul writes, "But you yourselves also know, 
Philippians, that in the early preaching of the gospel, when I departed from Macedonia, 
no church shared with me in the matter of giving and receiving (Eis Aöyov &XYECýs Kai 
Xis 4Ec ) except for you alone". Marshall agrees with scholars who suggest that many 
of the terms Paul uses throughout this discussion often occur in commercial contexts. 21 
Thus, "Paul's use of commercial language seems to be quite deliberate and sustained 
and it is possible that he is viewing the gifts which he has received in terms of an 
investment by the Philippians upon which God will pay interest". 22 As noted above, 
Marshall finds friendship consisting in three elements, two of which are contained in the 
phrase 60ß15 Kai M1jIt4GL5, and he therefore concludes that when used together these 
two terms can become an idiom for friendship. Therefore, despite the fact that much of 
this terminology is used in commercial language, Marshall concludes that "the entire 
phrase, KOLVCADVEiv Eis A yov 60CEw5 Kai Aijpýpec s, is an idiomatic expression 
indicating friendship". 23 Thus, he is not surprised to find friendship often discussed by 
Graeco-Roman writers using commercial language and ideas. 24 I would underline 
Marshall's implication that we need not limit Paul's use of language here either to 
commercial nuances or to friendship. Marshall seems right to conclude that Paul has 
cleverly utilized social conventions familiar to the Philippians to portray his relationship 
with them. Marshall's conclusion here is also suggestive for me to consider whether 
Paul has similarly used familiar social conventions of benefit exchange in his discussion 
of the collection and use of Xäpic in 2 Corinthians 8-9. This I will explore in the 
chapters ahead. 
2.2.4. Patronage and Social Network Analysis - J. K. Chow 
John Chow's purpose in Patronage and Power is "to investigate some of the 
behavioural problems in the church at Corinth in light of the phenomenon of 
21 See Marshall, Enmity in Corinth, 157-64. 
22 Marshall, Enmity in Corinth, 159. The "interest" paid by God comes from 4.17, ö 
Kaprros o rrAeovc civ Eis Aöyov üiwv ("the fruit that increases to your account"). 
23 Marshall, Enmity in Corinth, 163. 
24 For example, he finds Seneca using commercial language to describe the 
relationships involved in benefit exchange throughout De Beneficiis. See Marshall, 
Enmity in Corinth, 161, esp. n. 41. 
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patronage". 25 He portrays patronage through a characterization of patron-client 
relations, which Chow describes as agreed-upon by social anthropologists, social 
scientists and political scientists. 26 To evaluate patron-client relations in Corinth, Chow 
utilizes the methodology of social network analysis, which views interpersonal roles as 
part of a wider network of social relationships. Social network analysis operates on the 
principle that every personal relationship, or link, can potentially influence every other 
link within a network. The analysis of the various links within a network can yield 
insights, for example, into the power structures existing within the network. Chow 
utilizes several "working principles of network analysis"27 to understand patron-client 
relationships at Corinth. 
Chow first identifies the patron-client relationships that he concludes would 
likely have existed in first-century Corinth. He next applies the principles of network 
analysis to the relationships which make up the interpersonal social network within the 
Corinthian church, as discernible from 1 Corinthians. From this analysis Chow 
concludes that Paul was facing opposition from some rich and powerful patrons in the 
church when he wrote 1 Corinthians. He further concludes that powerful patrons 
involved in patron-client relations within the church are the cause of the problems that 
Paul addresses in this letter. The directives that Paul issues in 1 Corinthians are intended 
to bring relationships in the church back into proper balance, redirecting them away 
from the vertical hierarchical structure intrinsic in patron-client relationships, back to 
relationships which are horizontal in nature. With regard to the collection in 1 Cor. 
16.1-4, Chow suggests that Paul's instructions to the Corinthians are specifically 
intended to help reestablish horizontal relationships within the church. For this reason, 
each member of the Corinthian church is to set aside weekly funds for the collection, 
voluntarily, as each is able (1 Cor. 16.2). 28 Chow suggests that there may have been a 
few rich patrons in the church who were willing to make significant contributions 
25 John K. Chow, Patronage and Power: A Study of Social Networks in Corinth, 
JSNTSup 75 (Sheffield: Sheffield Academic Press, 1992), 28. 
26 Chow, Patronage and Power, 30-33. Chow's primary source for these 
characteristics is S. N. Eisenstadt and Louis Roniger, "Patron-Client Relations as a 
Model of Structuring Social Exchange", CSSH 22, no. 1 (Jan 1980): 42-77. 
27 See Chow, Patronage and Power, 34-35, for his explanation of the principles he 
applies. 
28 Since Paul has previously given these same instructions to the Galatians (1 Cor. 
16.1), does this imply that Paul may have faced a similar problem with patrons in the 
churches of Galatia, and that there as well, participation in the collection helped to 
resolve the issue? Chow does not address this question. 
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toward the collection, but allowing them to do so would deny the poorer members the 
chance to participate in any significant way, and would have deprived them of the honor 
they would receive by participating. Chow suggests that Paul's instructions for the 
Corinthians to select representatives to carry their gift to Jerusalem was likewise 
intended to be a community-building exercise as they united together to choose the 
representatives (16.3). 29 
In this way Chow uses social network analysis to examine patronage relations in 
Corinth. His study differs from my own in that he is concerned with specific types of 
relationships in order to determine power structures. My interest, however, lies with the 
structures of giving and receiving within benefaction contexts, and to what extent Paul 
follows the conventions of Graeco-Roman benefaction in talking about contributing 
toward the collection. While Chow's consideration of patronage networks in Corinth 
builds on previous socio-historical works that have established the significance of 
patronage and benefaction in the Graeco-Roman world and in the New Testament, he 
does not consider this context in connection with 2 Corinthians 8-9, nor does he discuss 
specific benefaction/patronage terminology such as Xäp LS. 
2.2.5. Graeco-Roman Conventions of Gift-Exchange - G. W. Peterman 
Gerald Peterman, in Paul 's Gift from Philippi, 30 uses Graeco-Roman 
conventions of gift-exchange to address what he considers the paradoxical behavior of 
the apostle Paul, who, while acknowledging his right to receive material support from 
the churches he founded and among which he ministered, appears to apply this principle 
inconsistently. Although he accepts financial assistance from the Philippians (Phil. 4.10- 
19), he adamantly refuses to do so from the Corinthians (2 Cor. 11.9). At the same time, 
Paul's response to the gifts received from the Philippians appears aloof. Peterman, 
while suggesting that there may also have been other theological, ethical or pastoral 
reasons for this apparently inconsistent and perplexing behavior of Paul, chooses to 
examine Paul's actions from a social perspective. Peterman argues that while Paul 
operated in a world influenced by "a deeply embedded system of social obligations", 
31 
which influenced both Graeco-Roman and Jewish social action, yet it was his 
29 Chow, Patronage and Power, 185-86. 
30 Gerald W. Peterman, Paul's Gift from Philippi: Conventions of Gift-Exchange and 
Christian Giving, SNTSMS 92 (Cambridge: Cambridge University Press, 1997). 
31 Peterman, Paul 's Gift, 8. 
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unwavering commitment to the gospel that resulted in what at times might seem 
perplexing behavior on the apostle's part. Peterman concludes that, in connection with 
giving and receiving, when faced with issues of social reciprocity, Paul always gives 
priority to the advancement of the gospel. Thus, where social reciprocity demanded that 
Paul accept support from congregations with which he was working, if accepting such 
support might hinder the advance of the gospel, Paul chose rather to go against the 
conventions of society, even at the expense of his own personal comfort. 
Peterman is consequently concerned to identify the conventions of social 
reciprocity involved in "giving and receiving" in the first-century world throughout 
which Paul planted churches. 32 Peterman assumes that while Paul would have been 
deeply influenced by the conventions of Graeco-Roman society, he also, as a Pharisee 
and committed Jew, would hold social views influenced by the Old Testament. To 
understand how Paul would have viewed giving and receiving, Peterman examines the 
practices of giving and receiving in Jewish literature and in the Graeco-Roman world. 
His conclusion from an examination of relevant passages in the Old Testament and 
extra-biblical Jewish literature is that the Old Testament offers two perspectives. One is 
found in the didactic texts, where reward is the motivation for giving to those in need, 
reward not in the form of a return from the recipient to the giver but in the form of 
blessings from God. Therefore, giving involves a "social triangle" in which gifts are 
bestowed on the recipient, for which God offers a return blessing, either individually to 
the giver, or corporately to the entire nation of Israel. The second perspective is found in 
narrative texts, which illustrate the practice of giving and receiving according to normal 
conventions of social reciprocity, i. e. the recipient of gifts offers a return directly to the 
giver. With regard to this latter perspective, Peterman finds no mention of God's 
involvement in the process. 33 
In later extra-biblical Jewish writings social reciprocity appears more clearly as 
a prescribed social convention: those who receive goodwill are obligated to return 
goodwill in the same form as it was received. Especially in the writings of Josephus and 
Philo, Peterman finds an ever-decreasing reference to God as the one who repays 
32 The phrase "giving and receiving" (50015 Kai aTj µq)t S) from Phil. 4.15 becomes 
the catchphrase which Peterman uses to examine the conventions of social reciprocity. 
33 Of course, is it not possible that God is indeed involved, that the recipient's return 
to the giver is itself a blessing from the Lord? The texts that Peterman cites, however, 
illustrate the return purely in human terms. 
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human acts of charity; the conventions of social reciprocity appear even further 
integrated into Jewish society. In Peterman's survey of Jewish sources from the Old 
Testament to Philo and Josephus, the implication is that practices of giving and 
receiving are increasingly influenced by the conventions of social reciprocity in the 
surrounding society, which means less motivation to give coming from the promise of 
divine reward, and greater emphasis on the expectations and obligations of a return 
from the human recipient. Peterman's conclusion is that by Paul's day, social 
reciprocity as a convention was widespread among the Jews. And yet, although Paul 
would have recognized these conventions, he did not feel bound to follow them; he gave 
higher priority to the role of the gospel, which at times forced him to go against that 
which social reciprocity demanded. 
Peterman also gives considerable treatment to conventions of giving and 
receiving in the Graeco-Roman world. Although he considers numerous Greek and 
Roman sources, he utilizes Seneca's De Beneficiis most extensively as a guide to 
understanding conventions of social reciprocity. Among Peterman's findings are the 
following aspects of social reciprocity: (1) social relationships are established by giving 
gifts or extending favors; (2) such benefits can be exchanged between individuals, 
between groups, and between individuals and groups; (3) the recipient of a gift or favor 
is placed under obligation to respond with a counter-gift or favor, the latter being an 
expected expression of gratitude; (4) the terminology of commercial contexts is often 
used to describe social relationships of giving and receiving; (5) divine reward does not 
enter into Graeco-Roman social reciprocity. 34 
Of interest to my work is Peterman's chapter on Jewish literature and his 
suggestion of the "hellenization" of the Old Testament traditions. Peterman provides 
much better evidence than does Joubert, whom I consider below, in defending the 
practice of social reciprocity among the Jews of the first century. Peterman's aim is to 
identify the social reciprocity context of the first-century world where Paul planted 
churches as the background to Paul's acceptance/refusal of support from his churches. 
Key to Peterman's discussion is his interpretation of Kotvcovia terms in Phil. 1.5 and 
4.15, and, regarding the collection, in Rom. 15.25-27 and 2 Corinthians 8-9. His 
discussion of the collection, however, is primarily limited to the use of Kot V(A)V ia in 
34 See Peterman, Paul's Gift, 88-89, for all of his conclusions. 
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Rom. 15.26,35 and he gives no attention to XäpIc or its usage. Peterman also does not 
discuss benefaction/patronage in his study, instead speaking more broadly of "social 
reciprocity". As background for his consideration of giving and receiving in Philippians, 
Peterman addresses social reciprocity in Jewish and Graeco-Roman contexts. His 
analysis of the trend toward the inclusion of social reciprocity conventions in later 
Judaism is insightful, and his analysis of the Graeco-Roman situation confirms what 
others have found regarding principles of reciprocity. Peterman's examination of giving 
and receiving in Philippians makes a contribution since the letter has not otherwise been 
given significant attention from a socio-historical perspective. With regard to my study, 
Peterman does not discuss the collection in 2 Corinthians 8-9, nor does he engage in a 
discussion of Xäptc or other specific benefaction terminology usage. 
2.2.6. Patronage, xä py and the New Testament - D. A. deSilva 
Whether as documented in his more focused and academic study of New 
Testament backgrounds, 36 presented in popular form for laity37 or applied to 
interpretation in commentary form, 38 David deSilva presents the Graeco-Roman context 
of benefaction and patronage as essential to understanding the world of the New 
Testament, and thus the New Testament documents themselves. Where some scholars 
try to draw distinctions between patronage and benefaction in the Hellenistic and 
Roman worlds, deSilva helpfully shows that both Greek benefaction and Roman 
patronage share a common ethos of reciprocity regarding the conventions to be 
followed by the giver and recipient. As was noted above, although benefaction 
35 See also, Gerald W. Peterman, "Romans 15.26: Make a Contribution or Establish 
Fellowship? " NTS 40 (1994): 457-63, where Peterman argues for the meaning 
"establish fellowship" for Kotvwviav Tn/a r otfiaaGOaL in Rom. 15.26. I argue later, 
however, that Paul was encouraging the Corinthians to understand that they already had 
fellowship with the Jerusalem believers by the very fact of the common grace they 
had 
received in Christ, and that Paul was simply urging them to act in accordance with that 
fellowship. 
36See Chapter 3: "Patronage & Reciprocity: The Social Context of Grace", and 
Chapter 4: "Patronage & Grace in the New Testament", in deSilva, Honor, Patronage, 
Kinship & Purity. These two chapters were previously published as David A. deSilva, 
"Patronage and Reciprocity: The Context of Grace in the New Testament", A TJ 31 
(1999): 32-84. See also David A. deSilva, "Patronage", in DNTB, eds. C. A. Evans and 
S. E. Porter (Downers Grove: InterVarsity, 2000), 766-7 1. 
37 David A. deSilva, "Grace: The Favor of God", Chapter 1 in New Testament 
Themes (St. Louis: Chalice Press, 2001). 
38 David A. deSilva, Perseverance in Gratitude: A Socio-Rhetorical Commentary on 
the Epistle "to the Hebrews " (Grand Rapids: Eerdmans, 2000). 
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generally referred to civic or public gifts and patronage was private in nature, by the 
first century AD there was often considerable ambiguity in usage between the terms. 39 
DeSilva is one of the first scholars to emphasize the central role of Xäpts in the 
benefaction conventions of the Graeco-Roman world and to stress the implications of its 
Graeco-Roman usage for New Testament studies. He offers a clear explanation from the 
Graeco-Roman context of the varied use of Xäpis in benefaction terminology, clearly 
delineating the three-fold use of the term which allowed Xäpts to denote the "favorable 
disposition" of the patron, the "gift" itself, and the appropriate "response of gratitude" 
directed from the recipient back to the benefactor. 40 He stresses that prior to Paul's 
writings, the sense which the readers of his letters would have associated with Xäpis 
was not theological, but sociological - related to the giving and receiving of gifts and 
applied to relationships of reciprocity between humans, and between humans and the 
gods. DeSilva's evidence comes primarily from the Greek and Latin philosophers and 
he frequently cites Aristotle, Dio Chrysostom, Seneca and Cicero. 
Not only does deSilva show the implications of this Graeco-Roman background 
for Xäpt5, but he seems to interpret the entire New Testament in a framework of 
patronage. In Honor, Patronage, Kinship & Purity, he outlines the several ways he sees 
God as Benefactor and Patron of mankind. 41 Jesus too is a divine benefactor, or, more 
specifically, a broker who mediates benefits between God and man. 42 In presenting the 
socio-rhetorical strategy of his commentary on Hebrews, deSilva says, "The author of 
Hebrews makes extensive use of the social code of reciprocity, the mutual expectations 
and obligations of patrons and clients", and deSilva speaks of "responding to the divine 
Benefactor". 43 Although it is interesting to suggest viewing these relationships in the 
context of patronage, it would seem more prudent to limit the applicability of 
benefaction motifs in the New Testament to contexts that reflect structural similarities 
with Graeco-Roman usage and where specific benefaction terminology is used. To 
39 Joubert discusses distinctions between Greek benefaction and Roman patronage, 
but admits that by the first century there was considerable overlap between the two. 
Hendrix clarifies the ambiguity that existed by the first century AD. See §2.1, note 3. 
40 As has already been seen, other scholars, such as Mott, tend to identify only two 
uses of Xäpts, as gift and gratitude. DeSilva's three elements of favor, gift and 
gratitude are discussed by Seneca, as I show in Chapter 3. 
41 DeSilva, Honor, Patronage, Kinship & Purity, 126-33. 
42 DeSilva, Honor, Patronage, Kinship & Purity, 133-41. 
43 DeSilva, Perseverance in Gratitude, 59. 
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characterize God's/Christ's relationship with man as chiefly one of benefactor- 
beneficiary imposes the Graeco-Roman concept on the divine-human relationship. It is, 
however, extremely helpful to understand the Graeco-Roman usage of Xäp I S, and to 
view its New Testament usage in consideration of the benefaction context, particularly 
as it is used in conjunction with other benefaction terminology, as in 2 Corinthians 8-9. 
DeSilva implies that there is no usage of Xäpts outside of a benefaction context and 
that every occurrence in the New Testament derives from Graeco-Roman benefaction 
usage. Certainly the term occurred in other usages in the New Testament and other 
sources of influence should be considered, such as the Septuagint, which may have 
informed its use in the New Testament in non-benefaction contexts. 44 
DeSilva devotes the most attention to divine patronage, but he also speaks of 
human beneficence in terms of Christian giving. He finds Paul redefining motives for 
giving; a Christian does not give in order to put the recipient under obligation, but 
because God has given, and as a faithful act of service to God. DeSilva highlights the 
Jerusalem collection as "perhaps the most prominent act of beneficence among churches 
in the New Testament", 45 and places it within the benefaction context. He references, 
however, only a couple of uses of Xäpic in 2 Corinthians 8-9, which is surprising 
considering his emphasis on the term in the wider conventions of Graeco-Roman 
patronage. Similarly, in his other writings, although deSilva does an excellent job of 
delineating Xäpts in the Graeco-Roman benefaction context, he stops short of drawing 
out the implications of its usage through the exegesis of specific passages, such as 2 
Corinthians 8-9. 
2.2.7. Paul and the Jerusalem Leaders as Benefactors and Beneficiaries - S. Joubert 
Stephan Joubert, in Paul as Benefactor, 46 is one of the first scholars to undertake 
an independent study of the collection for the saints in Jerusalem from the perspective 
of the social conventions of benefit exchange in the Graeco-Roman world. Joubert 
states as his aim "to investigate the interaction between various social and theological 
facets concerning the collection". 47 His strategy includes initially determining an 
44 See note 13, where Mott cautions against forcing benefaction interpretations on all 
occurrences of such New Testament words such as Xäpts. 
4s DeSilva, Honor, Patronage, Kinship & Purity, 154. 
46 Stephan Joubert, Paul as Benefactor: Reciprocity, Strategy and Theological 
Reflection in Paul's Collection, WUNT IF 124 (Tübingen: Mohr Siebeck, 2000). 
47 Joubert, Paul as Benefactor, 5. 
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"interpretive framework" for evaluating the collection based on Graeco-Roman forms 
of social exchange. In light of this interpretive framework, he then seeks to identify the 
"theological perspectives" of the various players involved in the collection, namely, 
Paul, the Jerusalem leaders, the Jerusalem church, and the Pauline communities. As the 
basis for identifying his interpretive framework, Joubert considers benefaction and 
patronage in the ancient Roman and Hellenistic worlds. He isolates some of the 
distinctive features of these two social practices, which, according to Joubert, continue 
to be identifiable during the first century. Characteristic of Roman patronage is its 
voluntary nature and the fact that it occurred between individuals of differing social 
status or between individuals and groups of people having a different social status. 
Joubert distinguishes Hellenistic benefaction from Roman patronage in that the former 
involves the obligations inherent in reciprocity. Based on the Aristotelian model, 
benefaction is initiated by a noble or someone in the upper classes who then exchanges 
either civic benefits for the collective good of the benefactor's fellow citizens or 
personal benefits with individuals of the same status as the benefactor. Joubert finds that 
although patronage originated in the Roman world and benefaction was initially 
Hellenistic, by the first century, aspects of both patronage and benefaction were 
integrated into Graeco-Roman society. Joubert suggests that the social exchange 
involved in the Jerusalem collection might be best referred to as "interpersonal 
benefaction", since it involves exchange between individuals, as with patronage, but 
also the obligations of reciprocity entailed in benefaction. Joubert then makes extensive 
use of Seneca's descriptions of benefit exchange in De Beneficiis, from which he 
derives the framework he uses to evaluate the Jerusalem collection. 
Joubert applies his interpretive framework primarily to four texts which he 
identifies with the collection: Gal. 2.9-10; Rom. 15.25-27; 1 Cor. 16.1-4; and 2 
Corinthians 8-9. 
According to Joubert, interpersonal benefaction was perhaps the one truly 
universal form of social exchange in the ancient world, practiced by the Greeks, the 
Romans, and within ancient Jewish society. Regarding the practice of benefit exchange 
within ancient Jewish society, Joubert points to examples of gift exchange in the Old 
Testament and the Jewish custom of giving alms to the poor. From this scant evidence, 
Joubert attempts to persuade his readers that benefit exchange and the obligations of 
reciprocity would have been recognized conventions among Jewish communities during 
the first century, and thus among the Jewish leaders of the Jerusalem church. It is quite 
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a huge leap in Joubert's argument, however, to equate these examples from ancient 
Israel with the practices of patronage and benefaction of the first-century world. This is 
unfortunate for Joubert, because a significant part of his argument hinges upon this 
assertion. 48 It is Joubert's contention that the Jerusalem leaders would have understood 
their approval of Paul's mission to the Gentiles in Gal. 2.9 as a benefit bestowed upon 
Paul which obliged Paul to offer a benefit in return. The leaders' suggestion in 2.10 that 
Paul and Barnabas "remember the poor" was, according to Joubert, their request that 
Paul reciprocate by providing financial relief for the poor in Jerusalem. Paul thus 
recognized the Jerusalem leaders as his benefactor, and accepted the obligation they 
imposed upon him. Not having the resources himself he eventually turned to the 
believing Gentile communities he established and convinced them that they, as spiritual 
beneficiaries of the Jerusalem church (Rom. 15.27), were under obligation to 
reciprocate. This they could do by offering a gift to help provide relief for the poor in 
Jerusalem. 
In a rather complex application of benefaction conventions to various 
relationships related to the collection, Joubert thus applies the framework of benefit 
exchange on two levels. On one level, the obligations inherent in benefit exchange 
provide the motivation for organizing the collection, since, according to Joubert, Paul is 
under obligation to return a benefit to his benefactors, the leaders of the Jerusalem 
church. In response to the leaders' request Paul agrees to "remember the poor" by 
providing financial aid to the poor among the believers in Jerusalem. On another level, 
benefit exchange provides the motivation for the implementation of the collection 
project. The Gentile believers are under obligation to the Jewish Christians in Jerusalem 
who have bestowed upon them spiritual benefits and so must reciprocate. It is divine 
grace that has initiated these spiritual benefits, such that the collection offering by the 
various believing Gentile communities serves both as a repayment of a debt of gratitude 
to God for his grace and as an expression of gratitude to the church in Jerusalem for the 
spiritual benefits received from them. 49 Thus, from the standpoint of the Gentile 
48 As we have seen above, Peterman offers much more complete evidence in support 
of benefaction being practiced within Jewish society in the first century. Joubert does 
refer to Peterman in his footnotes, whom he acknowledges offers "more fully 
documented evidence from a variety of Jewish texts" (Joubert, Paul as Benefactor, 94, 
n. 79); however, as crucial as this point is to Joubert's argument, one might expect to 
find the supporting evidence included. 
49 See Joubert, Paul as Benefactor, 201. 
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Christians, Joubert's interpretive framework for the collection identifies them as 
beneficiaries of Jerusalem, who must reciprocate with a gift. 
Joubert includes mention of Xäpts in his discussion of the relevant passages 
related to the collection, particularly 2 Corinthians 8-9, often referring to Xäpts as 
"God's active grace". 50 Through his interpretive framework of benefit exchange, 
Joubert then concludes that "the bestowal of God's active grace sets a chain of positive 
events in motion in the lives of the recipients, and all those who are assisted by them, 
eventually increasing God's honour and glory". 5' 
Joubert's work has much to offer to Pauline studies from a socio-historical 
standpoint and particularly to this present study of grace and reciprocity in 2 
Corinthians 8-9. There are also some areas that he touches on which need further 
exploring, as well as a number of shortcomings in his work. Joubert's work on 
patronage and benefaction usefully identifies key differences between the two social 
practices in the Graeco-Roman world. His choice of Seneca, a contemporary of Paul, as 
a source for comparing benefit exchange in the Graeco-Roman world with that of Paul 
is helpful, although Joubert does not exploit this model as thoroughly as he might. He 
uses it to develop a skeleton framework from which to interpret Paul, but it would be 
helpful to compare the two in more detail. This is what I propose to do in the following 
chapter. In Joubert's interpretation of 2 Corinthians 8-9 he could have drawn out even 
more of the aspects of benefit exchange, particularly by focusing more on the particular 
benefaction terminology used by Paul. Joubert does mention many benefaction terms 
but as with his discussions of xäp15, which should be a key term in this work, he 
mentions them without sufficiently exploring their significance, usage elsewhere in 
Paul, or particular usage in benefaction contexts. He does mention the "active Xäp15 of 
God" as "the key concept to explain the nature of God's presence within the Pauline 
communities, as well as the impact of his presence on the successful completion of the 
collection", 52 but greater consideration of Xäpts as it is used in the Graeco-Roman 
world of benefaction would contribute to Joubert's work. Paul's writings reflect a 
greater critique of the Graeco-Roman conventions of benefit exchange than Joubert 
suggests. A key aspect which he does identify is that reciprocity in benefit exchange 
normally involves only two parties, the benefactor and the recipient, while for Paul, in 
50 Joubert, Paul as Benefactor, 152. 
51 Joubert, Paul as Benefactor, 201. 
52 Joubert, Paul as Benefactor, 201. 
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connection with the collection, three parties are involved: God, the various Pauline 
believing communities, and the church in Jerusalem. What Joubert seems to overlook, 
however, is Paul's emphasis on voluntary giving. Joubert places emphasis on the 
obligations of reciprocity; Paul still speaks of reciprocity and its implied obligations, but 
he re-casts these in the context of Christian Ko i vW Via which is enabled by Xäp ts in 
such a way that what is socially obligatory in fact becomes voluntary. 
2.2.8. Thanksgiving and Patronage - D. W. Pao 
David Pao's book, Thanksgiving: An Investigation of a Pauline Theme, 53 
examines Pauline expressions of thanksgiving in light of the covenantal traditions of the 
Old Testament. Pao concludes that it is within these covenantal traditions that Paul's 
expressions of thanksgiving are based. It is the appendix to his book, where he 
examines thanksgiving in Paul against the conventions of gratitude in the Graeco- 
Roman benefaction system, that is of interest to me here. 54 As do others, Pao 
acknowledges differences between Greek benefaction and Roman patronage, but says 
that gratitude functions similarly at the center of both systems, and therefore he includes 
both under the designation patron-client networks. 55 
In the Graeco-Roman world, Pao finds reciprocity at the heart of all patron- 
client networks; the exchange of benefits was always accompanied by the expectation 
of an appropriate return. Divine-human relationships were also characterized within the 
conventions of the patron-client framework, which Pao finds illustrated by Seneca. 56 
Pao says that this framework was taken up by Josephus, who describes the relationship 
between God and his people Israel, not in Old Testament covenantal language, but with 
the language of patron-client networks. 57 
Because of the differences in status and economic means, the recipients of 
benefits in the Graeco-Roman world were not strictly expected to return a favor 
commensurate to the one received. Instead, an obligatory return of gratitude was 
expected. Humans were likewise obliged to offer a return of gratitude to the gods for 
53 David W. Pao, Thanksgiving: An Investigation of a Pauline Theme, NSBT 13 
(Downers Grove: InterVarsity, 2002). 
sa See "Pauline thanksgiving and the Greco-Roman benefaction system", in Pao, 
Thanksgiving, 165-73. 
55 Pao, Thanksgiving, 166. 
56 Pao, Thanksgiving, 167, where he quotes from Seneca De Beneficiis 2.30.1. 
57 See Peterman's similar comments in §2.2.5 above. 
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benefits received, since there is nothing of which the gods have need. Within the 
conventions of reciprocity, the favor of gratitude bestowed upon the gods obliged the 
gods to respond with a future return. In this way, "thanksgiving becomes a way to repay 
the deities with the anticipation of further acts of grace". 58 
Recognizing formal and conceptual similarities between the Pauline 
thanksgivings and the expressions of gratitude in the patron-client system, Pao 
concludes that it is "probable that the Pauline language of thanksgiving had been 
understood within the context of the patronage system". 59 He also finds, however, 
significant differences between the two: Where the Pauline thanksgivings reflect 
covenantal themes, there are no such parallels in the Graeco-Roman context. Pao shows 
earlier in his book that the Pauline thanksgivings reflect a temporal framework in which 
past, present and future reference is made to Old Testament covenantal traditions, 
affirming the God of Israel as active in the history of his people. 60 He points out that 
this affirmation of a personal deity who cares for his people is lacking in the expressions 
of gratitude in the Graeco-Roman world of patronage. Finally, the lack of an ethical 
focus in the Graeco-Roman system sets that system apart from Paul, where "the ethical 
focus in terms of God-centeredness in the Pauline call to thanksgiving together with the 
emphasis on the identity of the people of God, is again better understood within a 
covenantal context". 61 Pao also finds thanksgiving in Paul incompatible with the 
principle of reciprocity that forms the foundation of the Graeco-Roman patronage 
system. Because of God's gracious nature, the appropriate human response to his grace 
is worship, and "to label the life of worship merely a `return' is insufficient at best". 62 
Pao acknowledges similarities between expressions of thanksgiving in Paul and 
gratitude in the Graeco-Roman patronage system. Where he finds the Pauline 
thanksgivings rooted in the recognition of God's faithfulness to his covenantal 
promises, however, in the Graeco-Roman system of patronage, gratitude forms an 
integral part of the conventions of reciprocity. Pao claims these two are incompatible. 
His perspective on Pauline thanksgiving as drawing attention to covenantal traditions is 
helpful, but may be a bit narrow in implying that this is the only motif for Paul's 
58 Pao, Thanksgiving, 
59 Pao, Thanksgiving, 
60 See Pao, Thanksgh 
61 Pao, Thanksgiving, 
62 Pao, Thanksgiving, 
169. 
170. 
, ing, chs. 3-5. 
171. 
172. 
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expression. Certainly any mechanical expression of gratitude as a strict obligatory 
return, as in the Graeco-Roman system, is overshadowed by Paul's emphasis on grace. 
A broader consideration of such expressions of gratitude in the benefaction system in 
light of a more detailed analysis of 2 Corinthians 8-9 and other passages potentially 
reflecting influence from the Graeco-Roman world of benefaction may reveal more 
similarities between Paul and the Graeco-Roman system than Pao has allowed. 
2.2.9. XäptS in the Graeco-Roman Context and in Paul - J. R. Harrison 
James Harrison observes that modern scholarship, while focusing on the 
theological significance of Xc pis as a "timeless construct", has for the most part 
ignored the background of the usage of Xäpis in its Graeco-Roman context. As a result, 
according to Harrison, we are left with a limited and incomplete picture of what Paul 
had in mind when writing to his churches about divine and human grace. In Paul's 
Language of Grace in its Graeco-Roman Context, 63 Harrison contends that the Graeco- 
Roman benefaction context of Xäp 15 is the backdrop for Paul's understanding of both 
divine and human grace: "Paul's language of grace would have been assessed by his 
auditors against the Hellenistic reciprocity system that shaped the rituals of giving and 
receiving throughout the eastern Mediterranean basin". 64 Although recognizing 
limitations in utilizing a social-scientific approach, Harrison looks to the social sciences 
for insights in identifying some of the issues that need to be considered in order to 
understand grace in the first century and in Paul. 
To justify his thesis, Harrison first demonstrates the prevalence of benefaction 
ideology in the eastern Mediterranean basin where Paul planted churches, and then 
shows that Xäpis is consistently used in that context. After an examination of xäpis 
usage in connection with benefaction terminology in the inscriptions, the papyri, the 
Jewish writings of the first-century, and the Greek and Roman philosophers, Harrison 
not surprisingly finds the term used with the sense of "favor" or "grace". More 
significantly, he also finds it widely used in benefaction contexts as the central term for 
"favors" conferred by benefactors to their beneficiaries and of the favor or gratitude 
returned to benefactors for gifts received. 65 This frequent use of Xc pts in benefaction 
63 James R. Harrison, Paul's Language of Grace in its Graeco-Roman Context, 
WUNT IF 172 (Tübingen: Mohr Siebeck, 2003). 
64 Harrison, Paul's Language of Grace, 1. 
65 Harrison, Paul's Language of Grace, 63. 
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and reciprocity contexts suggests the likelihood that Paul's readers in the eastern 
Mediterranean basin would have at least recognized Xäptc as part of the benefaction 
semantic field, and most likely would have assessed Paul's usage of the term in light of 
benefaction conventions. 
As with other more recent studies of Graeco-Roman benefaction, Harrison 
discusses Seneca where he includes the philosophers as sources for understanding the 
use of Xäpic and its role in benefaction. Unlike Peterman, deSilva, and Pao, however, 
Harrison recognizes that while Seneca helps us understand what benefit exchange 
entailed in antiquity, his primary concern was to correct society's misunderstandings of 
the practice: "Seneca is very sensitive to the complexity of benefaction relationships. He 
therefore seeks to endorse the traditional reciprocation ethos, while alerting his readers 
. to the abuses of the system and the potential 
for personal insult if inexpertly handled"66 
Turning to Paul, Harrison specifies Pauline usage of Xäpic in terms of divine 
and human beneficence (XäpLs). 67 Based on this distinction he interprets Pauline usage 
against that of Graeco-Roman benefaction. He concludes that Paul is more 
accommodating of contemporary Graeco-Roman benefaction terminology with regard 
to human beneficence than with divine beneficence. Paul clearly presents divine 
beneficence as distinct from that of the Graeco-Roman world where it was mediated 
through the sacrificial cult, where unsolicited divine grace was rare, and where it was 
not a motivation for beneficence toward others. 68 Harrison finds that where Graeco- 
Roman reciprocity demands commensurate return, Paul stresses that divine grace is 
"unilateral" and cannot be requited. The proper response to such grace is demonstrated 
in the believer's ethical behavior. It is a moral response rather than a material or cultic 
return of favor or gratitude. 
In its social context, Harrison finds that Paul locates divine grace within the 
honor-shame motif Where benefaction in the Graeco-Roman world demanded granting 
requisite honor to one's benefactor (e. g. the gods), Paul presents God as a "dishonored 
benefactor", whose beneficiaries refuse to acknowledge and honor Him for his grace- 
66 Harrison, Paul's Language of Grace, 205. Harrison finds that both Seneca and 
Cicero "closely scrutinize the motivation of the benefactor"; Harrison, Paul 's Language 
of Grace, 208. 
67 Harrison devotes one chapter each to divine and human beneficence; see Harrison, 
Paul's Language of Grace, chs. 6,7. 
68 Harrison, Paul's Language of Grace, 349. 
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gifts. 69 His ultimate grace-gift is the gift of his Son whose death made possible the 
status of righteousness for all who accept it, and who himself was a dishonored 
benefactor because of the shame he experienced in going to the cross. According to 
Harrison, Paul clarifies the relationship between divine and human beneficence by way 
of the "impoverished benefactor" motif in 2 Cor. 8.9. In the ancient world, while 
benefactors may have "impoverished" themselves by giving generously, they always 
maintained financial reserves upon which to rely. Christ, however, took on poverty 
(rrrcoXös, as a beggar, and not simply a TrEvr15, one of limited resources), giving up his 
riches for the sake of his beneficiaries. It is questionable, however, whether the 
Corinthian readers would have readily recognized this impoverished benefactor imagery 
from the few examples that Harrison cites from the philosophical literature (Harrison 
himself admits that the evidence is "sparse"). 70 While Harrison regards this recognition 
of the impoverished benefactor imagery as significant to his argument, it need not be; 
depiction of the self-impoverishment of Christ, the divine Benefactor, was sufficiently 
contrary to the conventions of Graeco-Roman benefaction to elicit the attention of 
Paul's readers. The result of Christ's act was a reversal in status, both for himself in 
going from rich to poor and for his beneficiaries, who as a result of his poverty, become 
rich. 
The most unique aspect of Pauline divine grace against that of the Graeco- 
Roman world, according to Harrison, is that Paul distinguishes God from the gods as 
one who is engaged with humanity, that is, he engages with those to whom he grants 
benefits. God's grace "animates and impels human beneficence". 71 The prime Pauline 
example that Harrison offers is Paul's collection for the saints in Jerusalem, particularly 
as addressed in 2 Corinthians 8-9. According to Harrison, the reason for Paul's profuse 
use of Xäp 15 terminology and his emphasis on the voluntariness of grace in these two 
chapters is that the Corinthians were potentially becoming entrapped in the obligations 
of benefaction. Having delayed in offering their previously promised contribution 
toward the collection, they were feeling the pressure of obligation, and Paul feared that 
they might contribute, not out of gratitude for divine grace received, but out of a sense 
of obligation imposed by the Graeco-Roman reciprocity system. 
69 Harrison, Paul's Language of Grace, 214-15. 
70 See his discussion of the Impoverished Benefactor Motif, Harrison, Paul's 
Language of Grace, 250-56. 
71 Harrison, Paul's Language of Grace, 285. 
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Harrison concludes that Paul chose xäptc as his key term for both divine and 
human grace because it allowed him to communicate the "gospel of grace" both at a 
theological and a social level, both within and against the conventions of Graeco- 
Roman reciprocity. Harrison's study of Graeco-Roman usage of Xäptc greatly enriches 
our understanding of the background of Paul's use of the term in view of his and his 
readers' familiarity with the conventions of giving and receiving. Overall, the evidence 
supports Harrison's conclusion that the Graeco-Roman benefaction context of Xc pis 
lies behind Paul's understanding and usage of the term. I would point out, however, that 
caution must be exercised so that we are not tempted to impose the benefaction motif on 
every Pauline usage of the term. While Harrison demonstrates that Graeco-Roman 
benefaction may lie behind each of Paul's uses of Xäpi5, I emphasize that careful 
exegesis is required in order to determine whether Paul indeed may intend for 
benefaction concepts to play a role in any specific argument. A good example where 
Paul does penetrate his argument with strands of benefaction ideology through the use 
of Xäpts is found in his discussion of the collection in 2 Corinthians 8-9, and Harrison 
does well to highlight this example. 
Harrison insists that God's grace differs from that of Graeco-Roman divine 
beneficence in that the former is "unilateral" and that "Any implication of reciprocity 
that might distort the unilateral nature of covenantal grace in Christ was ruthlessly 
expunged by the apostle". 72 Harrison is correct that God's grace is "unilateral" in the 
sense that it differs from the benefits of the Graeco-Roman deities who, through cultic 
offerings, could be put under obligation to offer benefits and to return gratitude to their 
human devotees. If, in addition to meaning that God is the initiator of grace, the term 
"unilateral" also implies that God gives his grace with no expectation of a response or 
that his grace carries no obligation - i. e. that no sense of reciprocity is involved - then I 
would have to disagree. In 2 Corinthians 8-9 Paul makes clear that God's grace 
demands a response, such as sharing from one's abundance with others who are in need, 
and returning "grace" to God in the form of thanksgiving. God's gifts of grace, although 
not a requital, nonetheless invite a response, which implies reciprocity. 73 Rather than 
72 Harrison, Paul's Language of Grace, 348-49. 
73 Richard Seaford clarifies this point: "generosity ... that 
is not an act of requital 
may nevertheless, if requited, be said with hindsight to belong to a pattern of 
reciprocity"; Richard Seaford, "Introduction", in Reciprocity in Ancient Greece, eds. C. 
Gill and N. Postlethwaite (Oxford: Oxford University Press, 1998), 2. 
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debate the word unilateral, perhaps a more descriptive term for God's grace would be 
that it is engaging; God's grace engages the recipients in action by initiating the further 
propagation of grace through giving and God-directed thanksgiving. Therefore, in this 
regard it is possible to speak of reciprocity with regard to God's grace, not that God 
reciprocates what we have done, but that the recipients of his grace reciprocate by 
responding with moral behavior, by passing on "grace" to others through giving, and by 
returning "grace" to God in the form of thanksgiving. This return is not commensurate 
with the grace received, for our giving could never match the abundance of God's 
grace, but we offer a heartfelt response nonetheless. 
Without a doubt, Harrison's work makes a significant contribution to Pauline 
studies, both in adding to discussions of the first-century world of benefaction, and in 
the contribution it makes to the Pauline theology of grace. With regard to Xäpts usage 
in Paul, although it may be helpful to distinguish between divine and human 
"beneficence", particularly in comparing Paul's usage to the conventions of the Graeco- 
Roman world, in making this distinction an important element is overlooked: the 
convergence of divine and human grace in Paul's usage. This seems to be an essential 
element of Paul's discussion in 2 Corinthians 8-9; as the distinctions between God's 
"grace" given to believers blur with the "grace" that believers share with one another, 
we begin to grasp Paul's point, a point which he also makes in 1 Cor. 15.10, "I labored, 
yet not I, but the grace of God with me". The distinction between the gracious activities 
of believers and the grace that God bestows, are in fact difficult to ascertain. Without 
saying more at this point, I will wait to draw out my conclusions regarding the 
implications of Paul's use of Xc ptc, particularly in 2 Corinthians 8-9, in the chapters 
ahead. 
2.3. Conclusion: Recent Studies of Xä pi s- 
Having considered the works of these nine scholars, what is the picture that 
emerges of the environment of giving and receiving in the Graeco-Roman world? In 
ancient society, social conventions of interdependence had developed, variously 
referred to as "benefaction", "patronage", "social reciprocity", "interpersonal 
benefaction" and "benefit- or gift-exchange" - depending on the geography, period 
in 
history, and the writer. By the first century AD when the apostle Paul was planting 
churches and corresponding with those churches, the Graeco-Roman society 
in which 
he worked and ministered was dependent upon the exchange of benefits. At the 
heart of 
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this "system" were the unspoken obligations of reciprocity - do ut des; one bestowed 
benefits in order to receive something in return. Such benefaction penetrated all of 
society, including the relations between man and his gods. Every member of society 
was to some degree involved in the giving and receiving of gifts or favors, and therefore 
members of society were under obligation to one another. Likewise, men were obliged 
to their gods and the gods were similarly put under obligation to those offering them 
both sacrifices and returns of gratitude. 
The terminology of benefit exchange included the term Xä piS, which was used 
to convey at least two and probably three aspects of the exchange: the favorable 
disposition of the bestower of the benefit, the benefit itself, and the response of 
gratitude. 
I have already pointed out Paul's prolific use of the term Xäpts in 2 Corinthians 
8-9. The general consensus of the scholars reviewed in this chapter is that Graeco- 
Roman benefaction at least to some degree influenced Paul's use of Xäp t 5. To what 
degree his use of the term implied conventions of reciprocity in connection with the 
collection is, however, debatable. Some of the scholars considered were inclined toward 
various broad generalizations, such as that all Pauline uses of Xäpis reflect the 
benefaction motif, or that Paul in no way implies any sort of reciprocity in his use of the 
term. As blanket statements, these generalizations must be challenged, and as I have 
suggested throughout this chapter, the proper way to do so is to do what these scholars 
for the most part have not done, a thorough exegesis of 2 Corinthians 8-9 with a view to 
understanding Paul's varied use of Xäptc in connection with the collection. 
These scholars have considered Graeco-Roman benefaction in various lights and 
have laid a good foundation for understanding Paul's use of Xäpis within that context. 
Marshall, Peterman, deSilva, Joubert and Harrison have all used Seneca's depiction of 
benefit exchange to offer an understanding of this aspect of the Graeco-Roman world, 
and rightly so as I will show in Chapter 3. Although Seneca has been mentioned by 
several scholars, none uses his "model" as a basis for comparison with the Pauline 
picture of "benefit exchange" we find in his writings. 
74 Therefore, I proceed in the next 
chapter to present the model of benefit exchange as defined by Seneca, and then use it 
as a basis for characterizing a Pauline paradigm. 
74 Joubert's "framework for interpretation" is, however, based on Seneca. 
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PARADIGMS OF GIVING AND RECEIVING 
3.1. Introduction 
In the previous chapter I surveyed recent scholarship that demonstrates the 
relevance of Graeco-Roman benefaction to Pauline studies. Harrison in particular has 
provided strong evidence to suggest that Paul's understanding of gift giving makes 
sense in the Graeco-Roman context. In this chapter I will focus on the exchange of 
benefits' as discussed by the Stoic philosopher Seneca, with a view toward 
understanding patterns of giving and receiving in Paul, particularly in 2 Corinthians 8-9. 
Several of the scholars surveyed in Chapter 2 have made sporadic use of Seneca, but 
none has done so in sufficient depth or detail. In choosing to analyze Seneca, I do not 
presume to suggest that Paul and Seneca say the same things or that they adopt the same 
structures of thought. As a critic and a philosopher Seneca is a good analyst of the 
structures of benefactions in Graeco-Roman antiquity. His ideas can therefore be 
usefully compared to what hints Paul gives about the structures of his thought with 
regard to gift giving. Seneca presents perhaps the most complete discussion of "benefit 
exchange" of any writer in the Hellenistic and Roman periods. Against contemporary 
practices which viewed benefit exchange as a means for self-gain, Seneca projects an 
ideal which places more emphasis on the attitudes of the giver and the receiver than it 
does on the actual benefits exchanged. 
I begin this discussion by examining the topic of benefit exchange as discussed 
by Seneca in De Beneficiis and Epistulae Morales 81. Then I contrast what Paul has to 
say about giving and receiving benefits with the model of Seneca. Finally, I present a 
Pauline paradigm for the giving and receiving of benefits, which reflects Paul's 
1 See §3.2 below for a definition of "benefit". 
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portrayal of the giving and receiving of Xäpts. 
Lucius Annaeus Seneca (c. 4 BC-AD 65) was born in Spain, and later in life 
concluded his political career as Nero's chief advisor. After retirement, during which 
time he wrote many of his works, he was finally forced by Nero to take his own life for 
alleged participation in the Pisonian conspiracy. Even the casual reader will note 
similarities between the writings of Seneca and those of the apostle Paul. There also 
exist fourteen apocryphal letters supposed to have been written between Seneca and 
Paul (eight letters attributed to Seneca, six to Paul). 2 
3.2. Seneca and Benefit Exchange3 
A "benefit" may be described as something bestowed upon another person 
taking the form of a gift or as rendered in the form of honor, protection of life, advice, 
influence, or some other service. The exchange of benefits in Seneca's day was taken 
for granted as an integral part of society and was an essential element of Graeco-Roman 
friendship. Friendship included any interpersonal relationships that could be established 
through the exchange of benefits. 4 In this sense Seneca can speak of benefits conferred 
2 See Chapter 1 in J. N. Sevenster, Paul and Seneca (Leiden: E. J. Brill, 1961), for a 
discussion of the views on whether the letters are authentic, although Sevenster 
concludes they could not be. 
3 Seneca addresses questions related to the morality of giving and receiving in the 
seven books of De Beneficiis. The first four books comprise a more technical discussion 
of the proper practice of benefit exchange and were written in the mid to late 50's of the 
first century AD, while the last three address more practical questions and were written 
toward the end of Seneca's life. Perhaps after writing the first four books Seneca felt 
inclined to tone down his admonitions toward the ideal by providing advice pertaining 
to concrete situations. This may explain some of the inconsistencies between statements 
in Books 1-4 and Books 5-7. In the later books, Seneca offers the explanation that he 
had intentionally used hyperbole in his earlier ideal characterization of benefit exchange 
in order to achieve his desired result: "We overstate some rules in order that in the end 
they may reach their true value.... Hyperbole never expects to attain all that it 
ventures, but asserts the incredible in order to arrive at the credible. When we say: `Let 
him who gives a benefit forget it, ' we mean: `Let him seem to have forgotten it; let not 
his memory of it appear or obtrude'. When we say that we ought not to demand the 
repayment of a benefit, we do not banish every demand for repayment" (Seneca Ben. 
7.32.1-3; All translations are from Basore, LCL, unless otherwise specified). A more 
concise treatment of benefits is found in Seneca Epistulae Morales 81, written in AD 64 
after the publication of the first four, and perhaps postdating all seven books of De 
Beneficiis. (Dates are from J. W. Basore (LCL), "Introduction", in Seneca Ben., vii- 
viii. ) 
4 "Friendship was ... more 
formalized among the ancients than among ourselves; a 
good friendship was a good piece of business"; William Hardy Alexander, "Lucius 
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between parents and their children, just as Aristotle speaks of friendship between 
parents and children. 5 Seneca asserts that there is need to establish principles regarding 
the proper way to exchange benefits: "What we need is a discussion of benefits and the 
rules for a practice that constitutes the chief bond of human society; ... we need to be 
taught to give willingly, to receive willingly, to return willingly" (1.4.2-3). 6 Thus, in a 
broad sense, the exchange of benefits was "the chief bond of human society" (1.4.2), 
while on the personal level it was "a common bond that binds two persons together" 
(6.41.2). The problems associated with benefit exchange seem to a great degree to be 
rooted in the lack of gratitude offered in return for a benefit received, and thus Seneca 
discusses extensively how gratitude ought to be expressed, as well as the proper manner 
of conveying a benefit, which actually encourages the response of gratitude. 
A simple model of benefit exchange is represented in Figure 3.1. In the 
following paragraphs I consider the various elements of this diagram based on Seneca's 
discussions. 
Bestower 
of Benefit 
Recipient 
of Benefit 
Figure 3.1. Simple Model of Benefit Exchange 
3.2.1. What is a Benefit? 
Seneca addresses what he perceives to be a misunderstanding of the nature of 
benefits. According to Seneca, while a benefit does consist of the object or service 
bestowed, its value is much greater than the value of that which is bestowed, for the 
essence of the benefit lies in the intention with which it is given. "What counts is not 
what is done or given, but the spirit of the action, because a benefit consists, not in what 
Annaeus Seneca De Beneficiis Libri VII: The Text Emended and Explained", in 
UCPCP 14 (Berkeley, Calif.: University of California Press, 1950), 3. 
5 Aristotle discusses a broad range of interpersonal relationships under the rubric 
"friendship". For Aristotle, the designation friendship applies to all forms of affirmative 
relationships within society, whether personal or familial, economic, or between ruler 
and subjects. See Aristotle The Nicomachean Ethics, Book 8, for his discussion on 
friendship. 
6 Seneca references in this chapter are to De Beneficiis, unless otherwise specified. 
Benefit 
Return 
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is done or given, but in the intention of the giver or doer" (1.6.1). Thus for Seneca, the 
essence of the benefit consists not in the service performed, but in the goodwill of the 
one bestowing it, since for the Stoics, virtue is the only good, and virtue relates to one's 
intentions. Seneca distinguishes the actual benefit from the service performed, in that 
the benefit is something inherently good, while the service performed is neither good 
nor evil. It follows that the greatness of the gift does not determine the greatness of the 
benefit, for even a small gift given with the right intention may convey a great benefit. 
Likewise, one who does not have great wealth is not restrained from bestowing great 
benefits. De Beneficiis is addressed to Seneca's fictitious dialog partner, Aebutius 
Liberalis, with whom Seneca discusses the common misconceptions regarding the true 
sense of a benefit and the correct ways to give, receive, and return benefits. Liberalis 
himself appears to represent the ideal benefactor (5.1.3) and, apparently also, the good 
and wise man. 7 It is not the wise man, however, who needs this instruction, for "none 
but the wise man knows how to make return for a favor; moreover, none but the wise 
man knows how to confer a benefit" (Ep. 81.10). For Seneca, the "wise man" is the 
"good man" whose wisdom enables him to perform virtuous deeds, and all true benefits 
are virtuous deeds. 
The word "benefit" is consistently used by Seneca to refer both to the intention 
of the giver and to the object bestowed. As some words can be used in different ways, 
for example, the word "foot" may refer to a person's foot, the foot of a bed, or the foot 
of a mountain, 8 so too a benefit may refer to either the intention of the gift or the gift 
itself. "A `benefit' ... 
is both a beneficent act and likewise the object itself which is 
given by means of the aforesaid act, as money, a house, the robe of office; the two 
things bear the same name, but they are very different in their import and operation" 
(2.34.5). 
Seneca classifies benefits according to three categories: what is necessary, what 
is useful, and what is pleasurable. 9 The "necessary benefits" (such as a man's family, 
7 The wise man is discussed in more detail in Seneca Ep. 81. 
8 In Seneca's actual illustration, he says that a foot may be possessed by a person, a 
couch, a sail, and a poem; see Seneca Ben. 2.34.2. 
9 This is reminiscent of Aristotle's three things that serve as a basis for friendship: 
goodness, utility, and pleasure (Aristotle Eth. Nic. 8.2). For Aristotle, goodness 
is the 
basis for the ideal friendship as it is manifested through the conveyance of goodwill to 
another. This represents friendship based on virtue, and is possible only 
between "good 
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the saving of a man's life, "and all other things to which the mind becomes so attached 
that to be robbed of them seems to it more serious than to be robbed of life"; 1.11.4) are 
those things which support life. The "useful benefits" (adequate wealth, public office), 
and the "pleasurable benefits" taken together are those things which adorn or equip life. 
"A benefit is a useful service, but not every useful service is a benefit" (4.29.2), 
writes Seneca. Therefore Seneca offers two conditions which must be met in order to 
produce a benefit. The first is that the service must be considered sufficiently important, 
although he offers no criteria for determining the relative importance of services. ' 0 The 
second condition, the more important of the two, is that the bestower's motive must be 
in the interest of the one for whom the benefit is destined, such that "I should deem him 
worthy of it, should bestow it willingly and derive pleasure from my gift" (4.29.3). It 
seems that if one's motive is right and his intention is truly toward goodwill, the 
"importance" of the actual gift (i. e. Seneca's first condition) becomes much less 
relevant. Perception, it seems, would overrule these conditions since Seneca later says 
that if both the giver and the receiver consider something a benefit, then it is indeed a 
benefit (cf. 5.13.4). In any case, he later qualifies a benefit as something which is 
conveyed, first of all intentionally, and secondly in a kind and friendly way (6.7.2). 
Another characteristic of a benefit is that it endures. Even if the object is taken 
away, lost, or destroyed, the goodwill remains in the form of the memory of the benefit. 
Conversely, any object or service that remains with its owner cannot be considered a 
benefit. Until it is given away, it is no more than a possession. Hence Seneca quotes the 
famous words of Mark Antony, "Whatever I have given, that I still possess! " (6.3.1). 
Seneca makes one further distinction regarding types of benefits, which I will 
consider in more detail later, but suffice it to be mentioned here. "Benefits are of two 
kinds - one, the perfect and true benefit, which only a wise man can give to none 
but a 
wise man; the other, the everyday, common sort, in which we ignorant men have 
dealings with each other"" (7.17.1). 
men" (8.3.6). Similarly for Seneca, as we have already seen, the essence of a 
benefit 
conveyed to another is the goodwill or intention which lies behind it. 
10 As examples of small gifts not worthy of being considered benefits Seneca 
includes a morsel of bread and tossing someone a coin. In view of these examples, 
perhaps he lists "importance" as a condition in order to avoid allowing small acts of 
charity in response to begging, for example, to qualify as benefits. 
11 Again echoes can be detected of Aristotle and his "true friendship" that can exist 
only between "good/virtuous men". 
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It is evident that for Seneca benefits are not restricted to spontaneous gifts. 
Benefits may be sought after as well by anyone who has the desire for, or need of, a 
particular item or service. That which is sought, however, is not the true benefit (that is, 
goodwill), but the object through which the benefit will be expressed. In this case, one 
might even say that he who seeks a benefit from another is himself conveying a benefit 
to the one from whom he is seeking it in offering his potential benefactor the 
opportunity to extend goodwill, in the form of a benefit, to him! 
To summarize: for Seneca, a benefit consists in a favor or service bestowed 
upon another with the condition that it is an act of goodwill whose motive is in the best 
interest of the recipient and which is pleasurable to convey. Seneca emphasizes the 
priority of the intention that lies behind the benefit, over the gift conveyed, although it is 
clear that no benefit would exist without the accompanying gift or service. In other 
words, "The true benefit lies in the intention; the service is but the manifestation of it". 12 
Seneca clearly focuses on the attitude of the giver and for this reason it is not surprising 
that his discussion of actual benefit-gifts is limited. 
3.2.2. How Should a Benefit Be Given? 
Seneca's "golden rule" for giving benefits is, "Let us give in the manner that 
would have been acceptable if we were receiving" (2.1.1), and "above all, let us give 
willingly, promptly, and without any hesitation" (2.1.2). Although it is common for men 
to seek benefits when they have need, it is best to anticipate another's need. The one 
who bestows a benefit can preserve the honor of the one in need by discerning and 
anticipating his need and conferring the benefit before he asks. 
Though a man gives promptly, his benefit has been given too late if it has been 
given upon request. Therefore we ought to divine each man's desire, and, when 
we have discovered it, he ought to be freed from the grievous necessity of 
making a request; the benefit that takes the initiative, you may be sure, will 
be 
one that is agreeable and destined to live in the heart. If we are not so 
fortunate 
as to anticipate the asker, let us cut him off from using many words; 
in order that 
we may appear to have been, not asked, but merely informed, 
let us promise at 
once and prove by our very haste that we were about to act even 
before we were 
solicited (2.2.1-2). 
The gift ought to be given in such a way that the recipient 
feels a greater regard for the 
giver than the actual gift he has received. In this way the 
bestowing of benefits 
contributes toward the building of friendships 
(cf. 2.3.3), and benefits can be given for 
12 See explanatory note by Basore (LCL), Seneca Ben., 22, note a. 
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the express purpose of establishing friendship (2.1.1; cf. 2.18.5). 
Some benefits are more appropriately given publicly ("those that it is glorious to 
obtain"; 2.9.1), some privately ("those that do not give promotion or prestige, yet come 
to the rescue of bodily infirmity, of poverty, of disgrace"; 2.9.2). There are occasions 
when a benefit should be given anonymously (if the recipient "is ashamed to be helped, 
if what we bestow gives offense unless it is concealed"; 2.10.4), but this is not the norm, 
since it hinders the pleasure of the giver in witnessing the willingness of the recipient, 
and prevents the benefit from being used to create friendship. 
Benefits should not be given pridefully, should not be advertised, and the 
bestower should not make constant remembrance of his beneficence. The giver should 
forget that he has given while the recipient should always remember. "In the case of a 
benefit, this is a binding rule for the two who are concerned - the one should 
straightway forget that it was given, the other should never forget that it was received" 
(2.10.4). If the giver "forgets" that he has given, then he is not tempted to destroy the 
virtue of giving with thoughts of expectation of a return. The recipient, however, in 
never forgetting what he has received, allows his feelings of gratitude to endure. And 
the giver should enjoy giving more than he enjoys receiving, just as one should enjoy 
returning a benefit more than he enjoys receiving it. ' 3 
Any gift bestowed must be appropriate both for the giver to give and for the 
recipient to receive. The one bestowing a benefit must take into consideration the 
character of the person to whom he is giving, for "if it is not becoming for the man to 
accept the gift, neither is it becoming for you to give it; the relation of the two in point 
of character and rank is taken into account, and since virtue is everywhere a mean, 
14 
excess and defect are equally an error" (2.16.2). 
Another essential aspect of the act of bestowing a benefit is that it must not 
hinder the recipient's response of gratitude. On the contrary, the manner in which a 
benefit is bestowed should inspire gratitude in the recipient; this is the desired response 
of the one bestowing a benefit. Hence, the one bestowing the benefit 
does not seek a 
return, except for the return of gratitude. Just as it is virtuous 
for the giver to give with 
the right motives in his heart, so it is virtuous for the recipient to respond with gratitude, 
and if the giver can inspire this, he has truly been a virtuous giver. 
Seneca offers the 
13 Seneca Ep. 81.10,17. 
14 Regarding virtue as a "mean", see Aristotle Eth. Nic. 2.6.15-17. 
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example of playing ball to aid his commentary on gift giving - the giving of an 
appropriate gift which encourages the response of gratitude in the recipient: when 
playing ball, the success of the game depends both on the one throwing the ball and on 
the one catching it. The skill of each must be taken into consideration. When a skilled 
thrower throws to someone less skilled at catching, he throws more carefully, more 
delicately, and expects a less skilled return. When the catcher is himself also quite 
skilled, the thrower can throw harder and expect a strong return. 
The good player, however, must of necessity use one method of hurling the ball 
to a partner who is a long way off, and another to one who is near at hand. The 
same condition applies to a benefit. Unless this is suited to the character of both, 
the one who gives and the one who receives, it will neither leave the hands of 
the one, nor reach the hands of the other in the proper manner.... In the case of 
benefits, some men need to be taught, and we should show that we are satisfied 
if they try, if they dare, if they are willing. But we ourselves are most often the 
cause of ingratitude in others, and we encourage them to be ungrateful, just as if 
our benefits could be great only when it was impossible to return gratitude for 
them! It is as if some spiteful player should purposely try to discomfit his 
fellow-player, to the detriment of the game, of course, which can be carried on 
only in a spirit of co-operation.... But how much better, how much more kindly 
would it be to aim at having the recipients also do regularly their part, to 
encourage a belief in the possibility of repaying with gratitude, to put a kindly 
interpretation upon all that they do, to listen to words of thanks as if they were 
an actual return, to show oneself complaisant to the extent of wishing that the 
one upon whom the obligation was laid should also be freed from it.... In the 
case of a benefit it is as right to accept a return, as it is wrong to demand it. The 
best man is he who gives readily, never demands any return, rejoices if a return 
is made, who in all sincerity forgets what he has bestowed, and accepts a return 
in the spirit of one accepting a benefit (2.17.3-7). 
Bestowing benefits is an integral part of friendship, and the exchange of benefits 
establishes equality between friends. The interests of both must be taken into account, 
however, so that when one bestows a benefit on another, he does not thereby put 
himself in a position of need. "Since the sum total of friendship consists in putting a 
friend on an equality with ourselves, consideration must be given at the same time to the 
interests of both. I shall give to him if he is in need, yet not to the extent of bringing 
need upon myself; I shall come to his aid if he is at the point of ruin, yet not to the 
extent of bringing ruin upon myself, unless by so doing I shall purchase the safety of a 
great man or a great cause" (2.15.1). 
It is also important to choose carefully the manner in which a benefit is given - 
when to give it, to whom, how, and why. "For reason should be applied to everything 
we do; and no gift can be a benefit unless it is given with reason, since every virtuous 
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act is accompanied by reason" (4.10.2). Seneca places particular emphasis on choosing 
an appropriate person upon whom to bestow a benefit. "I choose a person who will be 
grateful, not one who is likely to make a return.... It is to the heart that my estimate is 
directed" (4.10.4-5). "I shall choose a man who is upright, sincere, mindful, grateful, 
who keeps his hands from another man's property, who is not greedily attached to his 
own, who is kind to others" (4.11.1). "I shall give my benefit to the man who in all 
probability will be grateful" (4.33.3). A response of gratitude is the desired response 
when bestowing a benefit, and for this reason, a man who is likely to be grateful is the 
type of man to whom a benefit should be bestowed. 
In summary, according to Seneca, benefits ought to be bestowed willingly and 
skillfully, and to the degree it is possible, in anticipation of the needs of others. The 
recipient should be chosen carefully and should be one who is likely to receive the 
benefit with gratitude. Seneca emphasizes that the intention of giver is the essence of 
the benefit, reflecting the virtue of the action. Of equal importance is the response that 
the giving inspires in the recipient, for the giver has the power both to hinder and to 
encourage a response of gratitude. It is this response of gratitude that the one bestowing 
a benefit seeks as the return for his gift; the act of giving ought to inspire virtue in the 
recipient. 
Stoic philosophy stands in agreement with Aristotle that "character cannot be 
divorced from action", 15 and therefore doing the right thing is all-important because the 
virtuous man will do the right and proper thing. Even more important than actually 
doing what is right, however, is having the intention to do what is right, even if one is 
prohibited from acting. Thus Seneca's characterization of the proper way to bestow a 
benefit is indeed consistent with Stoic belief. The one bestowing a benefit is to act as a 
virtuous man should act, he is to do the proper thing, having the right intention. R. W. 
Sharples characterizes Stoic virtue as being "a matter of making the right selections in 
the situation in which you find yourself, even if your power to achieve anything in 
material terms is restricted"16 and, again, we find this to be consistent with 
Seneca's 
ideal benefactor. When bestowing a benefit, his concern is only the bestowal, since 
whether he receives anything material in return is out of his control. 
He does, however, 
do all that he can to inspire a response of gratitude in the recipient, which materially 
15 R. W. Sharples, Stoics, Epicureans and Sceptics: An Introduction to Hellenistic 
Philosophy (London: Routledge, 1996; reprint, 1999), 82. 
16 Sharples, Hellenistic Philosophy, 110. 
58 
costs the recipient nothing, for such action is virtuous and is within the giver's control. 
For this reason he chooses wisely to whom he will confer a benefit, and given the 
choice, will only do so upon one who is likely to show gratitude in return. 
3.2.3. How Should a Benefit Be Received? 
As with the giving of a benefit, so also it should be received in a virtuous 
manner. "It is always hard to attain to Virtue", explains Seneca, "for there must be, not 
merely achievement, but achievement through reason. Along the whole path of life 
Reason must be our guide, all our acts, from the smallest to the greatest, must follow her 
counsel; as she prompts, so also must we give" (2.18.2). "Reason" leads Seneca to 
conclude that it is not necessary to receive a benefit from just anyone, but reason should 
be followed in choosing our benefactors carefully, to the extent that it is possible. The 
people from whom we ought to receive are "those to whom we could have given", but 
he says it takes "even greater discernment to find a man to whom we ought to owe, than 
one on whom we ought to bestow, a benefit" (2.18.3). 
The question naturally arises, is it possible for us to choose our benefactors? 
Seneca anticipates this question and so explains that sometimes it is possible, while at 
other times we are subject to "benefits" that are forced upon us, which, in fact are not 
benefits at all. "If it is for you to decide whether you are willing or not, you will weigh 
the matter thoroughly in your mind; if necessity removes any possibility of choice, you 
will realize that it is for you, not to accept, but to obey" (2.18.7). If you do not have the 
opportunity to receive it willingly, then it is not a benefit. 
Seneca explains that in describing the manner by which men are to give and 
receive benefits, he is not talking about "the ideal wise man", "but of the man who with 
all his imperfections desires to follow the perfect path, yet has passions that often are 
reluctant to obey" (2.18.4). And since not all men bestowing benefits are such "ideal 
wise men". 
It is necessary for me to choose the person from whom I wish to receive a 
benefit; and, in truth, I must be far more careful in selecting my creditor for a 
benefit than a creditor for a loan. For to the latter I shall have to return the same 
amount that I have received, and, when I have returned it, I have paid all my 
debt and am free; but to the other I must make an additional payment, 
17 and, 
even after I have paid my debt of gratitude, the bond between us still 
holds; for, 
17 I will discuss below the "interest" that must be retuned in addition to the 
repayment of the "benefit" principal. 
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just when I have finished paying it, I am obliged to begin again, and friendship 
endures' 8; and, as I would not admit an unworthy man to my friendship, so 
neither would I admit one who is unworthy to the most sacred privilege of benefits, from which friendship springs (2.18.5). 19 
Seneca packs much into this one paragraph, and I want briefly to comment on several 
points. 
First let us consider Aristotle, who in distinguishing status in society, identifies 
degrees of "greatness" in men based not on virtue alone but also on nobility. The 
"liberal man" (ö EAEu6wo5) gives not because he has an abundance, but because it is 
noble to do so. The nobility of the "magnificent man" (ö pEy(xAorrpErrrjs) lies in his 
greater possession of wealth, from which he is able to give more magnificently. 
Aristotle's "ideal man", however, is the most noble of all; he is the "great-souled man" 
(ö NEyaA6 uXoc), who is both wealthy and of noble birth, and who exchanges benefits 
with other great-souled men. Although for Aristotle it is possible and even encouraged 
for men who are less fortunate to attain to virtue, the degree to which one is able to live 
virtuously depends on one's status within society. 20 For Seneca, at least in De 
Beneficiis, there is no such distinction. Slaves may be virtuous and therefore may confer 
benefits, even upon their masters (3.19.4). Children may confer them upon their parents, 
even conferring greater benefits on their parents than they receive from them (3.35.5). 
When it pertains to virtue and the bestowing of benefits, there are no class distinctions. 
Within society, although all men are equal, all men are capable of virtue, any man is 
able to bestow a benefit on another. All men are not, however, morally equal. "We all 
spring from the same source, have the same origin; no man is more noble than another 
except in so far as the nature of one man is more upright and more capable of good 
actions" (3.28.1). Seneca clearly differentiates between the "ideal wise man"21 and the 
ordinary man, "the man with all his imperfections". The ideal wise man stands in a 
category by himself, and very few stand with him. 
22 Even Seneca does not include 
18 "I. e., the lasting quality of friendship protracts the payment of gratitude"; see 
Basore, Seneca Ben., 88, note a. 
19 Further on he says, in passing, "Friendship ... 
is a bond between equals" (2.21.2). 
20 For Aristotle's discussions concerning o EAEUOEpIos, ö pEyaAoTTpErrrjs and 
ö 
pEyaAöPuXos see Aristotle Eth. Nic. 4.1-4.3. 
21 The ideal wise man is he to whom "every duty is also a pleasure, who rules over 
his own spirit, and imposes upon himself any law that he pleases, and always observes 
any that he has imposed" (2.18.4). 
22 As Sharples, Hellenistic Philosophy, 106, confirms, "the Stoic sage is as rare as the 
phoenix". 
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himself in this elite group. 23 It is not the ideal wise man, however, to whom Seneca 
addresses his instructions on benefits; rather, it is to the "man with all his 
imperfections" - the common man who is "bad" in the Stoic sense and inclined toward 
ingratitude. 24 This man "desires to follow the perfect path, yet has passions that often 
are reluctant to obey" (2.18.4). Seneca thus believes in the depravity of mankind; that 
all are inclined toward doing wrong. 25 And he is quick to include himself in his 
audience as one who has need of his own teaching. 
Second, when Seneca says that friendship springs from "the sacred privilege" of 
benefit exchange, we see again that friendship and benefit exchange are intertwined. In 
fact, friendship finds its roots in the bestowal of benefits. That friendship and benefit 
exchange involve reciprocity is evident when he says, "just when I have finished paying 
my debt of gratitude, I am obliged to begin again" (2.18.5) and "every obligation that 
involves people makes an equal demand on both" (2.18.1). And so we see how 
bestowing benefits is considered "the chief bond of human society" (1.4.2). "For how 
else do we live in security if it is not that we help each other by an exchange of good 
offices? It is only through the interchange of benefits that life becomes in some measure 
equipped and fortified against sudden disasters" (4.18.1-2). It is through "fellowship" 
(societas) that humans standing together are able to survive. "God has given to [man] 
two things, reason and fellowship which, from being a creature at the mercy of others, 
make him the most powerful of all" (4.18.2). This fellowship is maintained through the 
bonds of conferring benefits and returning gratitude. Therefore, "ingratitude is 
something to be avoided in itself because there is nothing that so effectually disrupts 
and destroys the human race as this vice" (4.18.1). So human society is held together by 
the bonds established through the exchange of benefits. It is not through the commercial 
exchange of valued commodities, but the concern for the best interests of one another 
and the return of gratitude that bind hearts together. As men exchange benefits they are 
together able to defend themselves against disaster and danger (due to the course of 
Seneca's "Nature") and are able to seek their common welfare through the exchange of 
23 As evidence that he does not consider himself to be among the 
ideal wise men, 
Seneca says elsewhere when discussing ingratitude, "while those who 
do not even 
profess to be grateful are blameworthy, so also are we" 
(1.1.4). 
24 According to Seneca, all men may be considered "bad" or "fools", and therefore 
possess every vice, or at least have the potential for possessing every vice 
(cf. 4.26.3). 
The true wise man seems to have risen above this state, having achieved 
"the Happy 
Life" through philosophy. Cf. 3.33.5 and Basore, Seneca Ben., 194, note a. 
25 "We are universally ungrateful ... all are ungodly" 
(5.17.3). 
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needed services when some suffer loss (due to the outworking of "Fortune"). 
Thirdly, the exchange of benefits is not simply an economic matter. 26 Because of 
the bond of friendship, returning a benefit is more involved than repaying a loan. Once 
the loan is repaid in full the transaction is completed, but in the returning of the benefit 
a new cycle begins. Seneca does not spell this out in detail, but implies that the return 
offered against the original benefit would itself be a new benefit, thus necessitating a 
return by the original benefactor. Perhaps Seneca does not dwell on this ongoing cycle, 
either because it is implied throughout his discussions, or perhaps simply because of his 
Stoic perspective and emphasis on the virtue of the intention rather than the exchange of 
services. 
Just as I showed earlier that Seneca warns one not to bestow a benefit that will 
result in him falling into need himself, so too he states that one should not accept a 
benefit even from a worthy man if for him to receive it the giver might suffer because of 
having given it (2.21.3). 
Seneca emphasizes that whenever possible, those receiving benefits should 
choose to receive them from worthy men. Presumably this means that whenever a 
benefit is sought, the seeker should be discerning in choosing a potential benefactor 
who is worthy, just as one ought to choose wisely upon whom to bestow benefits. 27 
When a benefit is received, it should be received with gratitude, which Seneca 
summarizes as follows: "When we have decided that we ought to accept, let us accept 
cheerfully, professing our pleasure and letting the giver have proof of it in order that he 
may reap instant reward; for, as it is a legitimate source of happiness to see a friend 
happy, it is a more legitimate one to have made him so. Let us show how grateful we 
are for the blessing that has come to us by pouring forth our feelings, and let us bear 
witness to them, not merely in the hearing of the giver, but everywhere. He who 
receives a benefit with gratitude repays the first installment on 
his debt" (2.22.1). 
3.2.4. How Should a Benefit Be Returned? 
According to Seneca, the ultimate return for a benefit is gratitude, a theme which 
is quite pervasive throughout De Beneficiis (as well as 
in Ep. 81). Gratitude is viewed 
26 I address this in more detail below in §3.2.4. 
27 See §3.2.2 with regard to choosing an appropriate person upon whom to 
bestow a 
benefit. 
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both as the proper attitude of the one receiving the benefit and as the actual return 
offered for the benefit. Even if a man does not have the means to offer a gift in return, 
he can always return the gift of gratitude, simply by receiving the benefit joyfully. "The 
very moment you have been placed under obligation, you can match favor for favor 
with any man if you wish to do so; for he who receives a benefit gladly has already 
returned it" (2.30.2). 
Seneca calls this one of the "paradoxes of the Stoic school" (2.31.1), that when a 
benefit is received gladly, it has already been returned. Gratitude is an act of the will, 
and for the Stoics it is through one's mind and reason that one can determine his well- 
being. "A man is grateful who only wishes to be so, and has none besides himself to 
bear witness to this desire" (4.21.4). So by choosing to be grateful one chooses a path of 
happiness, one chooses virtue. Thus, the return of gratitude is virtuous since it is within 
the recipient's control. The return of a gift or service may not be possible for him, and 
so is not a virtue. When a man bestows a benefit, according to Seneca, his aim is "to be 
of service and to give pleasure to the one to whom he gives. If he accomplishes what he 
wished, if his intention is conveyed to me and stirs in me a joyful response, he gets what 
he sought. For he had no wish that I should give him anything in exchange. Otherwise, 
it would have been, not a benefaction, but a bargaining" (2.31.2). The fulfillment of the 
service conveyed is to give pleasure to the recipient. Since for the Stoics, pleasure 
resides in virtue, the way that the recipient experiences this pleasure is through the 
virtuous response of gratitude. If in response to the benefit bestowed gratitude is 
returned, then the bestower has seen the goal of his benefit realized: the recipient has 
acted virtuously, he has received the benefit gladly, he has experienced the pleasure of 
gratitude. "He who gives a benefit wishes it to be gratefully accepted; if it is cheerfully 
received he gets what he wanted ... 
for the chief mark of [a benefit] is that it carries no 
thought of return" (2.31.3). The response of gratitude is just as much the aim of a 
benefactor as it is the desire of a recipient. Each must "do what is proper", which, for 
the bestower of the benefit means to give with the right intention, thereby inspiring 
gratitude in the recipient. For the recipient, the virtuous response 
is the response of 
gratitude. The key resides in the choice of will, for the one 
bestowing - in choosing the 
right motive in giving, for the recipient - in choosing to respond with gratitude. 
For the 
bestower, the intention cannot be conveyed without the accompanying service, while for 
the recipient, no return service is necessary for him to receive 
his benefit gladly. 
Although Seneca clearly differentiates a benefit from a loan, which carries with 
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it the obligation of repayment, he also compares benefits to loans in that both should be 
repaid with interest. "Ungrateful men", he writes, "... have to pay their creditors both 
capital and interest, but they think that benefits are currency which they can use without 
interest.... A man is an ingrate if he repays a favor without interest" (Ep. 81.18). And 
what is the interest that must be paid on the return of a benefit? It is gratitude - the 
return of the benefactor's goodwill. This further illustrates the importance Seneca places 
on the return of gratitude. With a loan, more interest means a greater return; the 
principal is non-negotiable, but the value of the loan increases as the interest increases. 
For Seneca, the "interest" of gratitude represents the essential value of the return. For 
this reason, the man who makes a return with the intent of only repaying the object of 
the benefit is ungrateful. 
Seneca offers three principal causes of ingratitude: pride, greed, and jealousy. 
The ungrateful person is the one who does not recognize from where he has received 
even the most essential things, for example, his life. Even in good and magnificent 
things received from "the gods" the ingrate will find something lacking. And "if a man 
scorns the highest benefits, to whom will he respond with gratitude, what gift will he 
deem either great or worthy of being returned? " (2.30.1). "Whoever, therefore, teaches 
men to be grateful, pleads the cause both of men and of the gods, to whom, although 
there is no thing that they have need of since they have been placed beyond all desire, 
we can nevertheless offer our gratitude" (2.30.2). If, then, a man is unable to be grateful 
for the greatest and most obvious of benefits, those received from the gods, he will not 
be able to express gratitude for the benefits received from men. And whereas no one 
could ever offer a material return to the gods that would match the greatness of their 
benefits - and the gods would never expect such a return - the return of gratitude is 
sufficient, both to gods and therefore to men, in return for benefits bestowed. 
Following the previous discussion, one might think that Seneca would say that 
no return gift is necessary. Although the emphasis is clearly on the recipient accepting 
the benefactor's gift with gratitude, it does remain for him to offer a return gift as well. I 
have already mentioned that there are two aspects of a benefit: the act of giving and the 
accompanying gift or service. When the recipient acknowledges the act of giving with 
gratitude, he has repaid "the first debt", and the benefit has accomplished its purpose. 
As for the gift received, it too ought to be repaid. "The benefit that is accomplished by 
an act has been repaid by our gratitude if we give it friendly welcome; the other, which 
consists of some object, we have not yet returned, but we shall 
have the desire to return 
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it. Goodwill we have repaid with goodwill; for the object we still owe an object. And so, 
although we say that he who receives a benefit gladly has repaid it, we, nevertheless, 
also bid him return some gift similar to the one he received" (2.35.1). 28 Seneca says that 
after having received a benefit with gratitude, the recipient is still in debt and "still 
bound to repay gratitude even after he has repaid it" (cf. 2.35.3). 
In Figure 3.2 below, I offer a revised model of benefit exchange, in which the 
two aspects of a benefit are clearly illustrated. The one bestowing a benefit conveys the 
true intention of the benefit by his expression of goodwill. The benefit only becomes 
realized, however, through the accompanying gift or service he provides. As for the 
recipient, he returns the goodwill - the true benefit - by accepting the benefit gladly, 
thus returning gratitude. Having paid this "first debt", he then awaits an appropriate 
Goodwill 
Benefit 
Gift or Service 
Bestower 
of Benefit 
Gratitude 
Return 
Gift or Service 
Figure 3.2. Revised Model of Benefit Exchange 
Recipient 
of Benefit 
time to repay the service as well. The benefactor, having conveyed his benefit, 
anticipates its joyful acceptance, and when this occurs, considers it repaid through the 
expression of gratitude. The recipient, having repaid the debt of gratitude, still remains 
in debt, until which time he returns an appropriate service to his benefactor. The "bond 
of friendship" having been established and the circle completed, the original benefactor 
then becomes the recipient, and must accept the return service gladly as a benefit which 
he himself will have to return. In this way, the material return becomes a new benefit, 
28 Although Seneca here says that the return gift should be similar to the one 
received, he no doubt means similar in value, for it is recognized that a 
benefit is 
usually bestowed because the recipient has no way of acquiring 
it himself. The equality 
of benefits can therefore be difficult to discern: "Since 
benefits may be given in one 
form and repaid in another, it is difficult to establish their equality" 
(3.9.3). 
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and so the cycle continues. 29 Seneca illustrates this cycle with reference to Chrysippus's 
"three Graces" who dance in a circle with interlocked arms: "a benefit passing in its 
course from hand to hand returns nevertheless to the giver, the beauty of the whole is 
destroyed if the course is anywhere broken, and it has most beauty if it is continuous 
and maintains an uninterrupted succession" (1.3.4). 
The question arises as to situations when a benefit cannot be repaid. To support 
that he would bestow a benefit without hesitation on someone he knows cannot repay, 
Seneca offers the example of a shipwrecked stranger who receives benefits in the form 
of a fully equipped ship, enabling the stranger to return to his home. "He leaves us 
scarcely knowing who was the author of his salvation, and, expecting never more to see 
our faces again, he deputes the gods to be our debtors, and prays that they may repay the 
favor in his stead" (4.11.3). Knowing that he will never see his benefactors again, 
having repaid his first debt of gratitude, he realizes he will have no opportunity to make 
full return. So he beseeches the gods to make return for him. Knowing that there is still 
a debt to pay, he appeals to them to fulfill his obligation. His hope that the return will be 
made lies in his belief that the gods are pleased with the return of a benefit and his 
confidence that they are able to supply it for him abundantly. Since Seneca mentions the 
gods here, one might expect him to have referred to this stranger as offering a similar 
expression of gratitude to the gods as he had to the direct bestowers of the gift he 
received. Seneca, however, makes no mention of this. This seems to suggest that Seneca 
does not connect the gods in any way with acts of human benefaction. We shall see a 
very different picture when we turn to Paul. 
3.2.5. On What Basis Should Benefits Be Bestowed? 
Clearly, the motivation for conferring benefits is not economic gain, for the 
bestower of a benefit is never to give with the expectation of a return. 
30 Within the self- 
referential ethics of the Stoics, the ultimate life of "happiness" 
is equivalent to the life 
29 Seneca does not explicitly describe reciprocity as a perpetual process and does not 
stress that the original benefactor is indebted to respond to the return of 
his gift as if he 
had received a benefit. This is implied, however, 
in the overall process, particularly 
when he says, "just when I have finished paying 
[the return], I am obliged to begin 
again, and friendship endures" (2.18.5), and again, 
"Even after [my benefits] are 
returned, they must be given again" (4.13.3). 
30 At least in the ideal case. In reality, benefits were given as favors to be returned, 
and Seneca describes appropriate situations 
for requesting a return and strategies for 
doing so. See 5.20.6-5.25.6. 
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of virtue. Thus the primary motivation for conferring a benefit is that it is virtuous to do 
so and thereby contributes to one's happiness. "The reward for all the virtues lies in the 
virtues themselves. For they are not practiced with a view to recompense; the wages of 
a good deed is to have done it" (Ep. 81.19; 4.1.3). And since a benefit is a virtuous act, 
its reward lies in the act of bestowing it. A man gives benefits because it is the right 
thing to do and because he receives pleasure in helping others: "content with giving 
pleasure to one human being, I shall give with the single purpose of doing what I ought" 
(4.11.1; cf. 4.11.6). He also does it for the reward of a good conscience (4.12.4). "The 
motive that leads to the giving of a benefit is not greedy nor mean, but is humane and 
generous, a desire to give even when one has already given, and to add new and fresh 
gifts to old ones, having as its sole aim the working of as much good as it can for him 
upon whom it bestows" (4.14.3). "There is, inherent in the thing itself, some peculiar 
power that compels us to give benefits, first, because we ought, then, because we have 
already given them.... We continue to bestow because we have already bestowed" 
(4.15.3-4). Thus the motive for bestowing benefits is that of doing a virtuous deed. 
3.2.6. Seneca, Benefits, and the Gods 
The Stoic pantheistic view of "God" is not overly evident in De Beneficiis; "the 
gods", however, are often an integral part of the discussions. Seneca's view of "God" is 
typically unspecific as can be seen in the variety of ways he refers to "God" / "the 
gods". Although he uses a variety of names he says "Any name that you choose will be 
properly applied to him if it connotes some force that operates in the domain of heaven" 
(4.7.2). "So, if you like, speak of Nature, Fate, Fortune, but all these are names of the 
same God, who uses his power in various ways" (4.8.3). Besides these names, along 
with "God" and "the gods" we also encounter "our Father", "Divine Reason" and "the 
most bountiful spring". He is also "Father Liber", "Hercules" and "Mercury". "Father 
Liber, because he is the father of all things, he who first discovered the seminal power 
that is able to subserve life through pleasure; Hercules, because his power is invincible, 
and whenever it shall have grown weary with fulfilling its works, shall return into 
primal fire; Mercury, because to him belong reason and number and order and 
knowledge" (4.8.1). "God" is said to be omniscient (4.32.1; 5.25.4) and is associated 
with the heavenly bodies (6.23.1-8). 
Seneca says "the gods are constrained by no external force, but that their own 
will is a law to them for all time" (6.23.1). He 
is here referring to the original creation, 
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when the gods set the universe in motion to support life on earth. The gods chose to 
submit themselves to the laws that maintain this order for the benefit of mankind. The 
gods also have showered man with benefits: the benefit of life, of a beautiful dwelling 
place, and in bestowing on him the greatest honor of all -a place next to themselves 
making him lord of the earth. Although creation exists primarily for their benefit, and 
there is no possibility of man offering an equivalent return for the many great blessings 
he receives, the gods nonetheless continue to pour out benefits upon mankind. 
I have shown that Seneca's motivation for bestowing benefits is the virtue of the 
act. A further reason that Seneca offers is that it is exemplified by the gods. For every 
aspect of conferring benefits that we have considered, Seneca offers an illustration using 
the gods. The gods bestow benefits without any expectation of return despite constant 
shows of ingratitude. 31 They anticipate needs and pour out blessings, sometimes in 
response to prayers, sometimes when they are not sought. These blessings are timely 
and aid man in times of great need (4.4.2). We have seen that Seneca argues that the 
motive for giving benefits is not self-serving. If it were, the gods would have no basis 
for pouring out their benefits on man since he is unable to offer them a worthy return. 
Therefore, since the gods confer benefits solely for the sake of the recipients (humans), 
human benefactors likewise should offer benefits only for the sake of their beneficiaries. 
Some claim, argues Seneca, in an ongoing debate with the Epicureans, that the gods do 
not give benefits. But, he continues, such men are ignorant, for why else would men 
practice "this madness of addressing divinities that were deaf and gods that were 
ineffectual, unless [they] were conscious of their benefits" (4.4.2)? So the gods 
demonstrate that benefits should be given with no thought of personal gain but with 
only the interests of the recipient in mind. 
I have shown above (§3.2.6) that Seneca also uses the example of the gods to 
show that a response of gratitude is a sufficient return for a benefit received. There is 
31 Similarly, Seneca encourages people to continue to offer benefits, even though 
ungrateful people will be encountered. In Epistulae Morales 81 he responds to one who 
complains that he frequently encounters ungrateful recipients. Seneca says that, 
indeed, 
such will be the case. He implies that this will happen often (Ep. 81.1). 
One must go on 
giving, however, for "caution can effect nothing but to make you ungenerous" 
(81.1). 
The only way to avoid such danger (ungrateful people) would be to avoid conferring 
benefits altogether. Seneca replies that it is much better to continue to confer 
benefits, 
even in the face of a few or many ungrateful people, than to stop 
doing so. "It is better 
to get no return than to confer no benefits" (81.2). (One does not 
know ahead-of-time 
who will or might not become grateful or be ungrateful. ) 
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nothing the gods need from man nor is there any advantage they might seek from him. 
Since there is nothing worthy that man can offer - no object or service - the return of 
gratitude alone must suffice. 
When asked whether one should bestow benefits on someone known to be an 
ingrate, Seneca again replies with reference to the gods: 
Do as the gods, those glorious authors of all things, do; they begin to give 
benefits to him who knows them not, and persist in giving them to those who are 
ungrateful.... The gods do not cease to heap their benefits upon those who are 
doubtful about the source of benefits, but distribute their blessings among the 
nations and peoples with unbroken uniformity.... Let us imitate them; let us 
give, even if many of our gifts have been given in vain; nonetheless, let us give 
to still others, nay, even to those at whose hands we have suffered loss (7.31.2, 
4,5). 
For Seneca it is the pattern of the gods that serves as man's example in 
bestowing benefits, and men are to imitate them as they confer benefits on one another. 
The gods, "possessing only the power of doing good" (7.31.4), offer for Seneca the 
example of virtue in doing what is right by pursuing the welfare of others through the 
conferral of benefits, and in persisting to confer them, even in the face of ingratitude, 
while expecting nothing in return. The gods have also illustrated how the response of 
gratitude is a sufficient return when one has nothing more worthy to offer. 
In summary, Seneca says, "God bestows upon us very many and very great 
benefits, with no thought of any return, since he has no need of having anything 
bestowed, nor are we capable of bestowing anything on him; consequently, a benefit is 
something that is desirable in itself. It has in view only the advantage of the recipient; 
so, putting aside all interests of our own, let us aim solely at this" (4.9.1). 
3.3. Paul and Benefit Exchange 
While endorsing the conventions of benefit exchange, Seneca encourages a more 
idealistic practice which places greater emphasis on the attitudes of the participants than 
the actual benefits they exchange. I have shown in the previous chapter that several 
recent scholars utilize Seneca's De Beneficiis in characterizing 
Graeco-Roman benefit 
exchange, 32 although not all acknowledge that Seneca's purpose 
is not simply to 
describe the practice, but to critique it. As Paul discussed giving and receiving with 
regard to the collection he would have assumed that 
his readers possessed a certain 
32 See discussions of Marshall, Peterman, deSilva, Joubert, Pao and Harrison, 
§§2.2. 
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understanding of the conventions of giving advocated by the society of their day. 
Similarly to Seneca, Paul desired to correct misunderstandings, yet his perspective on 
giving and receiving among Christians deviated from that of Seneca. Where Seneca was 
interested in providing an ideal toward which his fellow citizens might strive, the 
motivation for which was the achievement of virtue, Paul addresses not only the 
importance of a proper attitude with regard to giving, but also the source which makes 
this attitude realizable - the grace of God. Having characterized benefit exchange above 
as portrayed in Seneca's model, I now turn my attention to Paul, and will structure my 
discussion according to the same categories I used in considering Seneca. 
What follows in this chapter is only a provisional outline of the structures of 
thought in 2 Corinthians 8-9. These first impressions will be confirmed and expanded 
upon in the following chapters through the analysis of Xäpis in 2 Corinthians 8-9. 
3.3.1. What Constitutes a Benefit for Paul? 
Where Seneca's De Beneficiis consists in a treatise on benefaction, Paul does not 
in his letters set out to define a rigid model of giving and receiving. Rather, in 
addressing issues within his various congregations, he reveals to us his perspective on 
both divine and human "benefaction". The benefit conveyed is Xäpts, which is 
exchanged between human, and divine and human benefactors and beneficiaries. I 
proffer the question, however, whether it is appropriate to use the terms "benefit" and 
"benefaction" in relation to the bestowal of gifts and/or Xäpts in Paul's writings. At 
this stage, I will proceed with the assumption that the terminology of "benefit 
exchange" is appropriate for discussing the bestowal and acceptance of Xäpts (gifts), at 
least in the broad sense that any gift entails the conveyance of a benefit. I intend to 
show that the similarities between the phenomenon of benefit exchange in Seneca and 
that of giving and receiving xäp 15 in Paul do indeed justify referring to the latter as a 
form of benefit exchange. Whereas the similarities serve as a launching point, it is the 
differences that are of particular interest to my study. What differentiated "Xäptc 
exchange" for Paul from Graeco-Roman benefit exchange as described by Seneca, and 
what is the significance of the differences in terms of understanding grace and giving in 
the Christian context? 
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3.3.1.1. The ambiguity of terms 
Seneca intentionally uses the term beneficium with different senses, sometimes 
to refer to the bestower's intention of goodwill, at other times to refer to the gift or 
service conveyed. He seems to delight in this ambiguity, for it aids him in blurring the 
distinction between the giver's intention and the gift as the manifestation of that 
intention. In like fashion the Greek term Xäpts in the first century was used in a variety 
of senses. 33 Prior to Paul, the term already conveyed different meanings in different 
cultural contexts, whether classical Greek, Roman or Jewish. In addition, the referents 
symbolized by Xäpts not only vary between cultures, but also take on new meanings in 
different eras. While Paul infuses the term with new significance, in the New Testament 
it also continues to occur in at least some of its prior usages. At the heart of my study is 
Paul's diversity of usage of Xäptc in 2 Corinthians 8-9. 
It certainly is not unusual for a lexical symbol to be used with different referents. 
Normally the context is sufficient to distinguish the meaning, as Seneca's example 
makes clear with the word "foot" used to refer to a person's foot, the foot of the bed, 
and so on. What might be considered unusual is for such a term to be used with 
different referents in close proximity within a given context, leading to potential 
ambiguity. Seneca, however, has done precisely this, as demonstrated by his use of 
beneficium in discussing benefit exchange. Thus the style of Paul's varied usage of 
Xäp t S, both within 2 Corinthians 8-9 and elsewhere in his writings, is not without 
precedent. It only remains for the exegete to interpret the various meanings in phrases 
such as: "the Xäpis of our Lord Jesus Christ" (2 Cor. 8.9), "the Xäpts given to me" 
(Rom. 12.3; 15.15), and "see to it that you abound also in this XäpLc" (2 Cor. 8.7). Just 
as Seneca intentionally uses the term "benefit" with different meanings, even within a 
single context, so too does Paul seemingly use Xapt5 with different senses, both in 2 
Corinthians 8-9 and elsewhere. 
Unlike Seneca, Paul does not classify gifts or benefits, nor does he state 
conditions for what constitutes a benefit. However, if we accept Harrison's conclusion 
that Paul's discussion of the giving and receiving of Xäp 15 is rooted in Graeco-Roman 
33 The various uses of Xäp 15 will be discussed in connection with Paul's use of the 
term. See Chapters 4-6. 
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conventions of benefit exchange, and it seems reasonable to do so, 34 then it will be safe 
to assume that Paul's readers would have been well versed in the concepts and 
terminology of its practices. In this case, there would be no reason for Paul to define the 
conventions of benefit exchange for his readers. 35 I have shown that for Seneca the gift 
must be deemed "sufficiently important", and the benefactor's motive must be in the 
interest of the beneficiary. Overarching these criteria, the act of giving should be 
pleasurable for the giver. The pleasure-producing criterion is connected to virtue and 
derives from Aristotelian thought, where the ultimate end for man is happiness, and the 
pursuit of virtue and pleasure are means to that end. 36 The motivation for Paul is, rather, 
the acknowledgment of benefits received from a greater Benefactor. Certainly Paul 
would say that in giving a benefit one is acting in the interest of the recipient (speaking 
here of human benefactors). But ultimately, his or her motive is rooted in the One from 
whom he or she has received grace, such that the bestowal of benefits serves both as a 
tangible expression of gratitude, and follows the example of divine benefaction 
expressed through the grace of the Lord Jesus Christ. 
3.3.1.2. The pursuit of benefits 
Seneca states that while it is appropriate for someone in need to solicit benefits, 
it is better for the one bestowing them to anticipate the need, and to give before the 
potential benefactor makes request. Paul does not address pursuing benefits or asking 
for grace, nor does he speak about anticipating another's need. For him, emphasis is 
always on the bestowing of grace in return for that which has already been received; we 
share "grace" with others because of the grace we have experienced/received from God 
through the Lord Jesus Christ. The manner in which we bestow such benefits derives 
from the way in which God has bestowed his benefits upon us. Although God is able to 
abound all grace for every need (2 Cor. 9.8), Paul never implies that the Christian 
should request grace from God, as if God's grace may or may not be granted, for this 
34 See §2.2.9 where I discuss this conclusion from Harrison, Paul's Language of 
Grace. 
35 Where Seneca presents benefit exchange in its ideal form, that which Paul would 
have assumed familiar to his readers would have been benefit exchange as it was 
currently being practiced. Although the actual practice during the first century no doubt 
would have deviated from Seneca's ideal, the philosopher's model nonetheless provides 
a standard for comparison against which the Christian ideal of giving and receiving as 
presented by Paul may be characterized. 
36 Cf. Aristotle Eth. Nic. 1.7.5. 
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would suggest the possibility that the Christian may or may not receive sufficient grace 
for any need. Rather, the Christian is to assume the receipt of sufficient grace from God, 
and to act in faith without the excuse that he or she is incapable due to a lack of 
provision from God. 
3.3.1.3. The two aspects of a benefit 
I have shown that for Seneca, a benefit conveyed has two aspects: the goodwill 
of the one bestowing it, and the actual gift or service which is conveyed. One's intention 
is of utmost importance to Seneca, for "the true benefit lies in the intention; the service 
is but the manifestation of it". 37 It can likewise be said that for Paul a benefit consists in 
the two aspects of goodwill and the thing bestowed. In terms of divine beneficence, this 
is illustrated in Rom. 5.15 in the ultimate "benefit" conveyed to us by God in Christ. 
The "free gift" (XäpLaia) consists in both the "grace of God" (i Xäpic Toü Oeoü) and 
the gift which is the gracious offering of Jesus Christ (f1 6WpEä Ev XäpIT( -r1 q TOU EV05 
ävOpc&)irov' Ir1ooü XpLoTOÜ). God's grace (Xc pis) is his goodwill, which is tangibly 
expressed in the gift (&wpEä) given for mankind - Christ's death on the cross. In 5.17 
God's twofold "benefit" is restated as "grace and the gift of righteousness" (T1 " Xäp15 
Kai rj &63peä TT]5 V, 15). 38 Human beneficence in Paul also consists in both 
goodwill and gift. The Macedonians' contribution - their gift - was accompanied by 
great earnestness (arrov&rj), as well as an abundance of joy (i 1TEp(GGEla Tflc Xapäs) 
and a wealth of sincere generosity (TÖ rrXO6TOS Tfis aTrXOTflTOc; 2 Cor. 8.2). 
39 With 
regard to the Corinthians, Paul desires them to give their gift with an "eager 
willingness" (i rrpoOuiia Toü 6EAEIv; 8.11; cf. 9.2) and zeal ((fiXoc; 9.2). They are to 
give cheerfully (iXapöv yap & TIIv äyarrä o OE6c; 9.7), and in such a way that their 
gift conveys a blessing (e tAoyi a; 9.5). They are to give from generous hearts 
(ärrXOTflc; 9.11,13), and having done all of this, their gift will serve as the proof of 
their sincere Christian love (6ydin1; 8.8,24). For Paul, especially in relation to the 
Corinthians, the goodwill is actually love, such that a benefit consists in love as the 
motivation for giving, together with the gift which is given. In this case, all of the 
attitudes of zeal, willingness, joy, generosity, and so on are simply manifestations of the 
37 Basore, Seneca Ben., 22, note a. 
38 See my full discussion of grace and the free gift in Romans 5 in §4.2.1. 
39 See §5.3.3 below for the discussion of my translation of ärrXoTflc as "sincere 
generosity". 
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goodwill aspect of the benefit, that is of love. If these attitudes are sincerely present in 
the giver, then the gift will truly be conveyed as a benefit and will bring about the 
desired result. Only the grace of God can effectively produce such benefits. 
For Paul, then, Xc pts may appropriately be termed a "benefit". As with Seneca 
and his use of the term beneficium, Paul likewise uses Xäpis to refer to both human and 
divine benefits. I demonstrated earlier that, for Seneca, a benefit consists in a favor or 
service bestowed upon another - with the condition that it is an act of goodwill whose 
motive is in the best interest of the recipient and which is pleasurable to convey. For 
Paul, the bestowal of Xäp 15 is also an act of goodwill for the benefit of the recipient. 
The motivation for conveying such "benefits" lies in the great benefits we have received 
from God in Christ, and while acts of grace are done for the benefit of the recipient, 
they are ultimately performed as expressions of gratitude to God and as means of 
sharing the grace we have received from him with others. For Seneca the conveyance of 
a benefit is pleasurable for the one bestowing it. For the Christian there is great joy both 
in recognizing the grace received from God in Christ and in sharing God's grace with 
others through the conveyance of some "benefit". 
3.3.2. Paul and the Giving of Benefits 
3.3.2.1. The attitude of the giver 
For Seneca the attitude of the one bestowing benefits should be to "give 
willingly, promptly, and without any hesitation" (2.1.2). In 2 Cor. 8.1-5, Paul uses the 
example of the Macedonians to convey the proper attitude of the giver, and throughout 
2 Corinthians 8-9 he alludes to the type of attitude expected of the Corinthians. I 
mentioned above (§3.3.1.3) some aspects of a giver's attitude according to Paul. He 
indicates that giving to others is a demonstration of Christian love (2 Cor. 8.8,24), and 
should be done voluntarily (aüOaipeToc; 2 Cor. 8.3), with great earnestness (oou&); 
8.8), eagerness (rrpo6up i a; 8.11-12,9.2) and zeal (cfjAos; 9.2), sincerity or generosity 
(aTrAOTf1c; 8.2; 9.11,13), and from a cheerful heart (9.7). 40 Although Paul offers 
examples of sacrificial giving in 8.9 where Christ through his self-impoverishment 
made others "rich", and in 8.3 as illustrated by the Macedonians, who gave not only 
according to their ability but beyond their ability (8.3), like Seneca, Paul 
does not 
40 Cf. Acts 20.35 where in Luke's account Paul attributes the following words to the 
Lord Jesus, "It is more blessed to give than to receive". 
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demand that gifts be sacrificial. This becomes clear through his comment in 8.13 to the 
Corinthians, "it is not that there may be relief for others and hardship for you, but by 
way of equality". Thus Paul does not insist that giving must be sacrificial. Like Paul, 
Seneca also has a concern for equality, which he likewise shares when discussing non- 
sacrificial giving. Seneca views the exchange of benefits as a means of establishing 
equal status between the giver and the receiver, and for this reason says to avoid 
sacrificial giving which would disrupt such equality: "I shall give to him if he is in need, 
yet not to the extent of bringing need upon myself; I shall come to his aid if he is at the 
point of ruin, yet not to the extent of bringing ruin upon myself' (2.15.1). Where Seneca 
says that benefits ought to be given "willingly, promptly, and without any hesitation", 
Paul would likely be in agreement, since he is critical of the Corinthians who had 
initially been quite willing to give, but then delayed the giving of their gift, having 
become seemingly ambivalent toward their initial promise. 
3.3.2.2. Benefits as expressions of fellowship 
Seneca encourages benefactors to anticipate others' needs, thus enabling the 
recipients to avoid the shame of having to pursue benefits. In the case of the collection 
for Jerusalem, Paul is the one who has ascertained the need, and as a result has 
instigated the collection project for meeting the need from his churches; he is the one in 
pursuit of the benefits for the sake of those in need . 
41 This is not to say that Paul's only 
or even primary motive for the collection is simply the provision for the physical needs 
of the poor in Jerusalem. Paul's motives for the collection have been extensively 
discussed, 42 but here the focus is on the actual benefit and its conveyance. Where 
Seneca suggests anticipating the need in order to help the recipient avoid a potential 
position of shame, Paul is concerned that the collection serve as an expression of 
fellowship between believing communities. 
3.3.2.3. Recognizing God as the ultimate Giver 
Seneca says that benefits should be given in such a way that the recipient feels a 
greater regard for the giver than for the actual gift. For Paul, too, with human benefits, 
less emphasis is placed on the actual gift. Rather than feeling great regard for the 
41 Thus, Paul is serving as a "broker" of benefits. See further discussion in §3.3.2.7 
below. 
42 See §1.3 above. 
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immediate giver, however, Paul directs attention toward God as the ultimate Giver; it is 
to him that the return of gratitude is ultimately made (2 Cor. 9.12). Thus, in recognition 
that all gifts ultimately come from him, it is to God that the return of gratitude should be 
expressed. A human return is to be expected as well, and it is acceptable for a material 
return to follow a spiritual benefit, or vice versa (Rom. 15.27; 1 Cor. 9.11; 2 Cor. 
9.14). 43 Paul, therefore, tells the Corinthians to expect some form of return from the 
saints in Jerusalem (2 Cor. 8.14). 
3.3.2.4. The priority of intention 
Seneca places greater value on the intention or motive of the giver than on the 
actual gift bestowed. For Seneca, all-important is whether the motive of the giver and 
the manner in which the benefit is bestowed encourages a response of gratitude by the 
recipient. Bestowing benefits is a virtuous act if it produces a virtuous result, that result 
being the response of gratitude. For the Stoics, virtue is the highest attainable good. For 
Seneca, therefore, the bestowing of benefits is not philanthropy, i. e. deeds of generosity 
to help improve the situation of another. Benefaction is, rather, the doing of virtue. The 
bestowal of a benefit is (intended to be) a virtuous act, as is its reception by the one on 
whom it is bestowed. If the bestower fails in producing the virtuous response of 
gratitude in the recipient then a benefit has not been bestowed, a virtuous act has not 
been performed. The actual gift is primarily symbolic of the benefit: the intention of the 
one bestowing the benefit is of primary importance. 
In a similar fashion, Paul places greater emphasis on the intention of the giver 
than on the size of the gift. Paul heartily affirms the Macedonians' contribution toward 
the collection, not because of the size of their gift, which in all probability was not very 
large, but because of the enthusiasm and self-sacrificing nature with which it was given. 
When Paul tells the Corinthians that their contribution is not to put them in a position of 
hardship, this suggests that the Corinthians recognized that the need in Jerusalem was 
much greater than the Corinthians alone could supply. Paul tells them that their gift, 
even if it does not meet the entire need, if given willingly, will be acceptable. "For if the 
willingness (irpoOui a) is present, it is acceptable (nü1rp6a&&KToc) according to what 
one has, and not according to what one does not have" (8.12). To whom is such giving 
43 In 2 Cor. 9.14 Paul envisions the grateful saints in Jerusalem not only expressing 
their gratitude to God (v. 13) but also offering the return of prayer in behalf of the 
Corinthians. 
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acceptable? To God, the One from whom all gifts are ultimately received, who 
ultimately receives the gratitude for every gift bestowed. 
3.3.2.5. Virtue versus righteousness 
The test of the proper bestowal of a benefit for Seneca is whether its bestowal is 
a virtuous act, and whether it produces the return of gratitude. For Paul, too, as a gift is 
given with the right attitude it not only serves as the proof of the giver's love (8.8,24), 
but also results in gratitude directed to God. For Seneca, acts of bestowing benefits are 
virtuous acts. For Paul, giving is a demonstration of righteousness (5 1KaIooüvf; 9.10). 
For Seneca, virtues performed make the person virtuous, while for Paul, Christians 
bestow benefits on fellow Christians as an expression of righteousness, the 
righteousness they have already received through the gift of God's grace (Rom. 5.17). 
3.3.2.6. Relying on God's grace 
Seneca emphasizes the power the bestower of a benefit has to encourage or 
hinder the response of gratitude in the recipient. In 2 Cor. 9: 10-15 Paul anticipates the 
results of the Corinthians' faithful participation in the collection, even though these 
results are seemingly out of his and the Corinthians' control. He speaks assuredly in the 
present tense that the Corinthians' contribution will produce an overflow of 
thanksgiving to God. It is as if it is an inevitable characteristic of grace that, if grace is 
allowed to produce willing and cheerful giving, an unavoidable chain reaction is set in 
place which will return grace to God in the form of thanksgiving. For Seneca, the 
bestower of a benefit formulates his giving around his potential recipient. He chooses a 
worthy recipient who is likely to return gratitude for the benefit received, and then 
strategically conveys his benefit so as to arouse that response of gratitude. For Paul, 
since the motivation for the right bestowal of benefits (Xäptc) lies in the benefits 
(Xc pts) that believers have already received from God, once believers have fully 
embraced the grace they have already received, the chain reaction is set in motion - 
they will not be able not to pass on grace to others. Rather than looking for a worthy 
recipient, as Christians become aware of others in need, they may rely on God's grace 
to enable them to contribute toward the need. 
3.3.2.7. Paul as a broker of benefits 
So in contrast to Paul, Seneca encourages those giving benefits to choose 
carefully to whom they will give, choosing only "worthy" beneficiaries who are likely 
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to express gratitude in return (and not who necessarily are likely to offer a return gift). 
In Paul's discussions, the issue of choosing a beneficiary does not arise. Paul has 
already chosen the beneficiaries for the collection project; it is not at the discretion of 
the Corinthians or other contributing communities. In this way Paul takes on the role of 
broker44 serving as the middle man between the Jerusalem saints and the Corinthians. 
The Corinthians as benefactors do not interact directly with the Jerusalem saints who 
are the beneficiaries. Paul, rather, is the one who has discerned the needs of the saints in 
Jerusalem and thus chosen the beneficiaries. With regard to the Corinthians as 
benefactors, Paul strives to incite in them the proper attitude of giving: that they might 
give from the right motivation, give in such a way as to encourage a response of 
gratitude, and that they give with the willingness they had initially expressed. Paul is 
also recognized as a broker by the Macedonians, who in 2 Cor. 8.4 plead with him for 
the privilege of participating in the collection ministry. In this way, Paul functions as a 
broker of benefits in exchanges of human beneficence. Since ultimately all benefits are 
derived from God, and the process of benefit exchange is initiated through the grace of 
our Lord Jesus Christ, one might also say that Paul functions as a broker of divine 
benefits as he proclaims the message of grace to unbelievers. 45 The brokerage 
relationships in this latter case are, however, clearly different than those discussed 
above. 
3.3.3. Giving and Friendship in Paul 
For Seneca, friendship (amicitia) and fellowship (societas) hold society together. 
The exchange of benefits establishes and maintains friendship. The proper bestowal of 
44 The "broker" or mediator "acts as a patron, but his or her primary gift to the client 
is access to a more suitable or powerful patron. This second patron will be a friend (in 
the technical sense) of the broker, a member of the broker's family or the broker's own 
patron.... Brokerage occurs also between friends and associates in private life. A 
familiar example appears in Paul's letter to Philemon, in which Paul approaches his 
friend Philemon on behalf of Paul's new client, Onesimus: `if you consider me your 
partner, welcome him as you would welcome me' (Phlm 17)"; see deSilva, "Patronage", 
767. 
45 See Joubert, Paul as Benefactor, 126-27,139, where he compares Paul's role as an 
apostle in mediating divine benefactions to believers with that of the 
broker in patron- 
client relationships. 
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benefits removes status differences and creates equality: "the sum total of friendship 
consists in putting a friend on an equality with ourselves" (2.15.1). 46 
Seneca uses the ball-throwing illustration to show that a bestower of benefits has 
the ability to establish a relationship of equality by accommodating his "giving" to what 
is appropriate for the recipient. 47 This allows the recipient to avoid feeling 
uncomfortable, manipulated, or denigrated. The giver creates an atmosphere of equality 
(presumably applying to a giver who bestows benefits to an unequal of lower status), 
which for Seneca means, "to encourage a belief in the possibility of repaying with 
gratitude" (2.17.6). Seneca differs in this from Aristotle who does not allow differing 
levels of status to be "equalized". For Paul, the situation is different in yet another 
sense, since Ko WW Via within the body of Christ implies a sense of spiritual equality. 
Thus gift giving or the bestowal of benefits meets needs within an existing community; 
it is not meant as a means of establishing relationships. 
For Seneca, since the exchange of benefits establishes enduring relationships, it 
is important to choose carefully to whom to give benefits and from whom to receive 
them. For Paul, however, the bestowing of benefits is not for the purpose of establishing 
a relationship; the Corinthians already have fellowship with the Jerusalem saints 
through their common relationship to God in Christ. The collection is instead an 
expression of this KOI VO VIa that already exists between the Corinthians and their fellow 
brothers and sisters in Christ in Jerusalem. The collection gift will certainly strengthen 
the relationship, but since the believers in Jerusalem are fellow Christians, they are 
therefore "worthy" recipients. In fact, in terms of benefaction, the Gentiles (e. g. the 
Corinthians) had already received spiritual benefits from Jerusalem (Rom. 15.25-27), 
and were thus obliged to reciprocate. Just as the Corinthians had not selected the 
beneficiaries of their gift, neither had the Jerusalem saints chosen the Gentiles as 
recipients of spiritual grace through them. In the former case, Paul was the broker 
between the Corinthians and Jerusalem. In the latter, God himself served not only as the 
ultimate source of the benefits, but also as the "broker" of the grace that passed on to 
the Gentiles by way of the Jews. 
46 For a more in-depth discussion of Graeco-Roman conventions of friendship and 
friendship as portrayed in Paul's letters, see Marshall, Enmity in Corinth, 1-34,133-64. 
47 See §3.2.2 above. 
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For Seneca, benefit exchange both establishes friendship and maintains 
fellowship; for Paul, God is the Benefactor whose benefits (Xäpts) in Christ establish 
the fellowship (KOLvWVia) common to all believers. The collection offering is then but 
an expression of that fellowship, maintaining and strengthening the relationship 
between the contributors to the collection and the recipients in Jerusalem. Because of 
the commonality of the fellowship within the body of Christ, the contribution for the 
saints in Jerusalem benefits not only those in Jerusalem, but all of the body of Christ (2 
Cor. 9.13). 48 
Seneca also cautions against ingratitude as "something to be avoided in itself 
because there is nothing that so effectually disrupts and destroys the human race as this 
vice" (4.18.1). Since for Seneca the exchange of benefits is the bond that holds society 
together, it is all-important to ensure that the process of benefit exchange continues 
unhindered. For this reason it is important for the one bestowing benefits to choose 
carefully to whom he will give and to give only to someone who is likely to offer a 
return of gratitude, for it is this virtuous return act which maintains the continuity of the 
exchange. Paul, too, places great emphasis on gratitude: in 2 Cor. 9.11-15 it is the 
desired outcome when the Jerusalem saints receive the collection gifts (see also 2 Cor. 
4.15). The result of Xc pIc is the return of Xäpt5/EÜXapI6Tta to God; to neglect 
experiencing or expressing gratitude will only hinder the further spread of grace. 
3.3.4. Paul and the Receiving of Benefits 
In the Pauline model, how are "benefits", that is "grace", to be received? Just as 
it is key for the bestower of the benefit to recognize that God is the source of the grace 
that is being passed on, so too, in order for the recipient to receive a benefit, he or she 
must recognize that ultimately every gift comes from God. God chooses individuals as 
instruments through whom to convey his benefits, and so the recipient must recognize 
the individual as the instrument through which God's gift has come. For Seneca, a 
return of gratitude must be offered to the one from whom the gift has been received. 
Likewise for Paul, gratitude is expressed to the One with whom all gifts originate. Thus 
the ultimate gratitude for the collection gifts is given to God as praise and thanksgiving. 
48 Thus when Paul writes that the Jerusalem saints will glorify God, "for the sincerity 
of [the Corinthians'] fellowship/contribution (KOtvcovia) unto them [the Jerusalem 
saints] and unto all (Eis rraVTac)", Paul is stressing that not only the Jewish believers 
in Jerusalem will benefit, but indeed, the entire body of Christ benefits from such an 
expression of grace. 
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Paul describes the reception of the collection offering by Jerusalem as resulting in an 
overflow of thanksgiving to God (9.12). Besides this return of thanksgiving, Paul also 
anticipates a material return to the Corinthians at some time in the future (8.14). The 
Pauline model of "benefit exchange", therefore, differs from that of Seneca: where 
Seneca's model involves two parties (the bestower of the benefit and recipient who 
returns gratitude), Paul's model involves three. The bestower conveys his benefit to the 
recipient who "returns" his gratitude to God, and also reciprocates with a "benefit" to 
his human benefactor. 
On several occasions Paul refers to benefits (Xäp t 5) received from God but 
without setting down guidelines regarding the manner of receiving them. In Rom. 5.17 
Paul states that the ones who will reign in life through Christ are of Ti1v rrEpLßGEIav 
TT15 XäpITOc Kai Tiffs &wpEäs Tiffs 6&KaLoaüvfl5 AaPPaVOVTES. Elsewhere, 
Christians are recipients of spiritual gifts (XapißpaTa) through the giving of God's 
grace (Rom. 12.6; 1 Cor. 1.4-7; 12.7-11). And, as I will explore in Chapter 4, Paul 
himself received authority and power from God through the grace given to him (Rom. 
12.3; 15.15; 1 Cor. 15.10; 2 Cor. 12.9). 
Along the same lines as the advice given by Seneca, Paul chose from whom he 
personally would receive "benefits". On certain occasions Paul accepted material 
assistance, while at other times he did not. Paul had accepted gifts from the Philippians 
after initially preaching the gospel there (Phil. 4.15-16), and apparently again when he 
was in prison (4.10). On the other hand, he was adamant in not accepting gifts from the 
Corinthians (1 Cor. 9.18; 2 Cor. 11.7-9), even accepting them from the churches of 
Macedonia while ministering in Corinth (11.9). For Paul, it was expedient that he allow 
the Macedonians to support him in his ministry, yet he denied the Corinthians the 
opportunity to do so. Therefore, while Paul does not address how other Christians ought 
to receive benefits, with regard to himself he does illustrate Seneca's principle of 
discriminately choosing one's benefactors. This raises an interesting proposition related 
to the Jerusalem collection: what would happen if the saints in Jerusalem rejected the 
Gentile Christian communities' gift, thereby rejecting them as benefactors? Although in 
2 Cor. 8.14 and 9.13-14 Paul confidently asserts that the collection gift will be heartily 
received, and even returned in some form (8.14), yet in writing to the Romans he 
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expresses concern that some in Jerusalem might not find the gift acceptable (Rom. 
15.30-31). 49 
3.3.5. Paul and the Return of Benefits 
For Seneca, just as the bestowing of a benefit involves two aspects, the goodwill 
of the benefactor and the actual gift, so too the return must be twofold. When the initial 
benefit is received with gratitude, the gratitude itself becomes the "goodwill return". 
This is then to be followed up with an appropriate gift or service, thus completing the 
return (and serving as the bestowal of a new benefit which itself must be returned! ). 
Paul also describes the return of benefits as consisting in two aspects, gratitude, 
or the nonmaterial part, and an object or service which is the return gift. As with 
Seneca, for Paul, the return of gratitude is of primary importance over the actual return 
gift. There is, however, a significant difference which lies in the Pauline understanding 
that any benefit bestowed, any gift received, ultimately comes from God. For Paul, the 
proper return of gratitude is directed in the first place as thanksgiving (E1XaptaTia) to 
God. Paul foresees that the Corinthians' collection gift will produce overflowing 
thanksgiving and glory to God (2 Cor. 9.11,12,13). And, as with Seneca, at some time 
in the future there will also be an appropriate return "gift" (8.14). 
For Paul, then, as for Seneca, the return of a benefit is twofold. In the first place, 
recognizing that ultimately every gift comes from God, the return of gratitude is 
directed to God in expressions of thanksgiving. In the second place, there is also a 
return benefit; the Jerusalem saints, having expressed their thanks to God, pray for their 
benefactors the Corinthians (9.14), and it is expected that when the Corinthians 
experience some sort of need, the Jerusalem saints will in like manner contribute toward 
their need (8.14). 
49 Some might argue that Paul's agreement to "remember the Poor" in Gal. 2.10 
established the fact that the church in Jerusalem was willing to accept gifts from the 
Gentile communities, thereby establishing that Jerusalem had "chosen", or at least 
agreed to, the Gentiles communities as their benefactors. Where some scholars may feel 
that they have strong arguments to show that Gal. 2.10 is the basis for the collection 
project, I have shown that these arguments are not as sound as their proponents might 
suggest (see § 1.3.1 above). To further suggest that, at the meeting of Galatians 2, the 
leaders of the Jerusalem church had effectively chosen to allow the Gentile 
communities to serve as their benefactors is even less tenable. It seems more plausible 
that Paul initially was optimistic that the collection gift would be acceptable, but that his 
confidence may have begun to wane by the time he mentioned the deliverance of the 
Macedonian and Achaian contributions to Jerusalem in Rom. 15.31. 
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3.4. Paul, Seneca, and Benefit Exchange 
It is notable that Seneca does not use grace terminology with regard to 
conferring benefits. It is, however, the response of gratia (gratitude) that is desirable, 
from the standpoint both of the one bestowing the benefit and of the recipient. We saw 
in Chapter 2 that Xä ptS was an integral part of the Greek terminology of benefaction, 
patron-client relationships, and friendship in the first century Graeco-Roman world. It is 
not surprising, therefore, to find gratia used in Seneca as the proper response to benefits 
received. 
3.4.1. Meeting Christian Needs from Right Motives 
For Paul, as for Seneca, a "benefit" consists in two elements: The first is the 
attitude of the giver together with the manner in which the gift is given, while the 
second is the actual gift conveyed. In terms of human beneficence, in 2 Corinthians 8-9 
Paul's concern for the Corinthians is that they make a contribution toward the collection 
for the saints in Jerusalem. Paul does not issue an outright command to the Corinthians, 
because he wishes their gift to be voluntary. If they send a gift but do not do so 
willingly, it will not be a true benefit, it will not be pleasing to God (2 Cor. 8.12; 9.7). 
Thus Paul is concerned that they contribute, because this is how he envisions needs 
being met within the body of Christ. He is also concerned, however, that they give from 
right motives and with a right attitude. For Paul, then, something is a benefit if it 
consists of a gift that is given in goodwill. The example of the Macedonians illustrates 
that the goodwill with which benefits should be given may be demonstrated by the joy 
of those who give, their generosity, their willingness, their earnestness and zeal in 
giving. These are all manifestations of the true goodwill which is in fact love. The 
Corinthians' collection gift will demonstrate the genuineness of their love both to the 
saints in Jerusalem and to other Christian communities (2 Cor. 8.8,24). The benefit 
conveyed from the bestower to the recipient, then, consists in the following two 
elements: it is motivated by love, and it is demonstrated through an actual gift. 
3.4.2. All Benefits as Benefits from God 
For Paul, the bestowal of benefits has yet another aspect. The benefits that 
believers convey are actually an extension of benefits that they have already received 
from God. Prior to acting as a human benefactor, the believer is first a beneficiary of 
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divine benefits. For the Macedonians, it was the grace of God given to them that 
enabled them in turn to give to the saints in Jerusalem. 
Christians first become beneficiaries of the grace of God, which then enables 
them to give to others. The benefit conveyed by God's grace both enables the believer 
to demonstrate goodwill (love) - and supplies the means for the gift conveyed. The 
Macedonians were enabled to contribute to the collection because of the grace of God 
given to them (2 Cor. 8.1). As a result, they gave generously with great joy, even from 
their meager resources (8.3). Paul likewise assured the Corinthians that God's grace 
would supply them in such a way that they would have an abundance from which to 
give (9.8). As with human beneficence, divine beneficence also consists of two aspects. 
The gift of God's grace is salvation for mankind: the righteousness that man receives 
through Christ's death on the cross. This is at the initiative of God's grace or goodwill - 
his love (8.1,9; Rom. 5.15,17). God continues to convey benefits to believers through 
his grace (his love or goodwill) in the form of spiritual gifts (Rom. 12.6; 1 Cor. 4. -7; 
12.7-11), power and authority (Rom. 12.3; 15.15; 1 Cor. 15.10; 2 Cor. 12.9). The 
benefits that Christians share with one another - love and gifts - are an extension of the 
grace received from God and an expression of the fellowship they share in Christ. 
Enablement for such giving necessitates faith and reliance on the God who supplies the 
grace required. 
The underlying importance of bestowing benefits for Seneca is the virtue of the 
practice. The example was provided by his understanding of the manner in which the 
gods pour out benefits on mankind. Seneca presents the ideal system of benefit 
exchange, apparently to address problems within the society of his day. If benefaction 
were being practiced as it should, if indeed it was proving successful as the "chief bond 
of human society", then there would be no reason for him to address the subject. But 
benefaction was not being practiced as it should. Ingratitude, instead, was the 
predominant attitude, which was creating strife within society. 50 So Seneca promotes 
ideal benefaction as the means for unifying society. On the one hand, his solution 
promotes the virtue of men and enables them to seek the individual happiness that the 
philosophers promoted, while at the same time it proposes an ethic that entailed looking 
out for the interests of others. Men conferred benefits on each other because it was the 
50 Seneca writes, "Among all our many and great vices, none is so common as 
ingratitude"; Seneca Ben. 1.1.2. 
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right thing to do, as defined by the philosophers. The system promoted each man's 
happiness and welfare, that of the benevolent benefactor who derived his happiness 
from giving selflessly and hopefully receiving gratitude in return, and that of the 
grateful recipient who only had to receive his benefit gladly in order to experience the 
pleasure of receiving. 
3.4.3. The Basis of Bestowing Benefits 
Where Seneca says that men should confer benefits in the same way that the 
gods confer them on man, Paul says that Christians should confer benefits because they 
have been the recipients of God's benefits in Christ. Seneca distinguishes the "ideal 
wise man" from the ordinary man "with all his imperfections". It is the latter who needs 
to strive to follow the pattern of the gods in bestowing and receiving benefits, and it is 
the latter to whom Seneca addresses his words. The former, the "good man", is himself 
able only to do good; therefore he is the ideal benefactor. Presumably this good man has 
achieved his "goodness" through philosophy. He has trained his mind to follow only 
virtue and he thereby always does what is right. He is a good man because he does what 
is good, and conversely, he does what is good because he is a good man. As Seneca 
says, "A good man is unable to fail to do what he does; for unless he did it, he would 
not be a good man. And, therefore, a good man gives a benefit, not because he does 
what he ought to do, but because it is not possible for him not to do what he ought to 
do" (6.21.2). The good man does not need to be instructed to bestow benefits. 
Perhaps surprisingly, Paul's argument in 2 Corinthians 8-9 follows similar 
reasoning. The ideal Christian who lives by the grace of God is unable to fail at doing 
certain things. sl Paul offers a real example in the Macedonians, among whom the grace 
of God had been at work in such a way that they could not restrain themselves from 
making a contribution toward the needs of the saints in Jerusalem, even though they 
themselves were experiencing tribulations and were in deep poverty. Because of God's 
grace at work in and through them, they were unable to fail at giving. Paul therefore 
writes to the Corinthians, encouraging them to allow the grace of God to work in a 
similar way among them. Paul does not compel them to give. Rather he desires them to 
experience God's grace in such a way that they will be unable to fail at giving! 
51 Might Seneca's "ideal wise man", who always does what is right, be realized in the 
"Spirit-filled" Christian? 
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3.4.4. Expressing Gratitude to God 
Seneca emphasizes gratia, gratitude, as the correct response to a benefit 
received. The reason that it is the correct response is that gratitude is virtuous. Since 
men are unable to offer a worthy return to the gods that would match the benefits 
bestowed, Seneca argues, men can do nothing in return but express their gratitude. 
Therefore, since the proper way to respond to benefits received from the gods is with 
gratitude, men should likewise return gratitude to those from whom they receive earthly 
benefits. 
Paul, however, argues quite differently. Yes, the Christian is to be grateful to 
God for all his benefits and so offers thanks to him. But Christians recognize that every 
true benefit ultimately comes from God and so are grateful to him for all benefits, 
regardless of their source. Similarly, Seneca's motive for bestowing benefits is that it is 
virtuous to do so. For Paul, Christians are to bestow Xäpts (benefits) upon others 
because God has bestowed Xäp's upon them! Although the exchange of benefits among 
believers is an expression of their fellowship, which it also serves to strengthen, it is 
only possible as God is recognized as the vital link. Human relationships do not exist as 
they are intended without God being a part of the process, recognized as the one who 
supplies that which binds them together, and as the one to whom the gratitude is 
returned for all that is received. Human relationships are not intended to be two-way, 
but three-way with God as the third, integral link. 
3.5. A Pauline Paradigm of Giving and Receiving Based on 2 Corinthians 8-9 
I began this chapter by giving significant attention to the ideal conventions of 
benefit exchange as discussed by the Stoic philosopher Seneca. I then proposed a 
provisional outline of the giving and receiving of Xäpts in 2 Corinthians 8-9 based on 
the Seneca model. The similarities between the giving and receiving of benefits in 
Seneca and the giving and receiving of Xäptc in Paul justify us discussing Xäpts in 
Paul within the framework of Graeco-Roman benefit exchange. 
While Seneca's benefit exchange model has been quite helpful to consider, Paul 
does not offer enough information to produce an equivalent model. It is possible, 
however, to propose a Pauline paradigm for the giving and receiving of benefits/Xäpts. 
Before I discuss such a paradigm, I will summarize the presuppositions upon which 
benefit exchange is based in Seneca, followed by a similar summary for Paul. 
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3.5.1. The Fundamentals of Benefit Exchange for Seneca 
For Seneca, the ultimate purpose in the exchanging of benefits is virtue, the 
doing of good. The one bestowing a benefit does so as a virtuous deed and in such a 
way that the recipient is moved to a virtuous response, the response of gratitude. The 
term "benefit" is used to refer both to the bestower's intention of goodwill and to the 
gift or service he provides. Although not stated, it is understood that a return is to be 
expected, consisting in an initial expression of gratitude, and followed by an appropriate 
gift or service. The return then serves as a new benefit, and so the cycle continues. In 
this way, the granting and return of benefits becomes the bond which holds society 
together, as each party, in performing his or her virtuous deeds promotes virtue in the 
other in a seemingly endless cycle. The basis for exchanging benefits is the example 
provided by the gods who have everything, and who choose to supply benefits to 
humans, who could never reciprocate in kind. Since human beneficiaries are unable to 
offer an equivalent return, the one thing that they can offer the gods in return is 
gratitude. 
3.5.2. The Fundamentals of Benefit Exchange for Paul 
For Paul, the giving of benefits is rooted in grace given to men by God. The 
initial act of grace is God's gift in the death and resurrection of Christ. God continues to 
bestow grace on believers in various forms of spiritual enablement: spiritual gifts, 
power, and authority. 52 Thus, where Seneca mentions the gods as an example of 
bestowing benefits to be imitated, for Paul, God's bestowal of grace in Christ is the 
basis for all benefits shared between believers. God's grace in Christ is the source of 
grace, the motivation for sharing it, as well as the example to be followed. As with 
Seneca regarding the term "benefit", Xäp 15 for Paul can refer both to the goodwill of 
the giver and to the actual gift given. Besides the fact that God has initiated the bestowal 
of grace in the death and resurrection of Christ, all acts of Christian beneficence are 
means for bestowing divine grace. God, through his grace given to believers, both 
enables the "goodwill" and supplies the substance of the benefits conveyed. Where 
virtue is the basis for bestowing benefits in Seneca, it is righteousness that underlies 
Xäpts and its bestowal in Paul. The initial act of grace in Christ produced the gift of 
52 The various ways Paul mentions God bestowing his grace will be addressed in 
Chapter 4. 
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righteousness in believers, and it is from this position of righteousness that believers are 
enabled to share benefits with one another. 
3.5.3. Unique Aspects of the Pauline Paradigm 
The most significant divergence from the Seneca model in the Pauline paradigm 
is in the "return" of benefits. In Seneca, reciprocity is expected between the one 
bestowing and the one receiving benefits. In Paul, however, a third party is involved: 
the One from whom all benefits ultimately derive. Unlike in the Seneca model, God is 
intricately involved in the giving and receiving of benefits among Christians. As the 
ultimate initiator of benefits, God is also the ultimate recipient of the return of gratitude. 
Therefore, Paul says that the Corinthians' collection gift will result in an overflow of 
thanksgivings to God (2 Cor. 9.11-12). The saints in Jerusalem will pray for the 
Corinthians, and they will acknowledge the grace of God at work in them, but Paul does 
not say that they will express gratitude to the Corinthians. Rather, the thanks go to God. 
The saints in Jerusalem offer their thanksgiving to God for the collection gift 
they have received from the Corinthians. Because of the equality and unity that exists in 
the body of Christ, benefits may be "returned" to members other than those from whom 
they have been received. As one believer or community of believers receives benefits 
from another, the return may be made in the form of a gift to a different individual or 
community who is in need. The Macedonians received grace from God (8.1), and as a 
result, they offered their collection gift to meet the needs of the saints in Jerusalem. 
3.6. Conclusion: Paradigms of Giving and Receiving 
Seneca acknowledges a model of benefit exchange which he proceeds to 
critique. The basic model would have been known within the Graeco-Roman world of 
the first century, the context of the Gentile churches from which Paul was seeking to 
gather a collection for the saints in Jerusalem. The similarities between Seneca's model 
and Paul's discussion of giving, primarily in 2 Corinthians 8-9, justify us talking about 
giving and receiving in Paul against the framework of the Seneca model of benefit 
exchange. Doing so helps us identify ways in which Paul's understanding of Christian 
giving and receiving differs from conventions of the Graeco-Roman world. For Paul, all 
giving and receiving is rooted in God's gift in Christ. For Paul, reciprocity is not 
obligatory as it is for Seneca. Where for Seneca a return of gratitude to the benefactor 
must be accompanied by a return gift, for Paul the gratitude is directed to God, from 
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whom all gifts are ultimately received. A return gift may be made to the initial giver, 
but it likewise may be given to someone else within the body of Christ who is in need. 
For Seneca, benefit exchange establishes and maintains fellowship. For Paul, benefit 
exchange is an expression of the fellowship already established among believers by God 
in Christ. Since all believers are part of the same body of Christ, the entire body benefits 
when any of the individual members benefits. In this way, the "return" of a benefit to 
someone different than from where the initial gift had come provides equal benefit to all 
members of the body. The gratitude is always expressed to God, for he is the ultimate 
Benefactor of any gift bestowed. 
Paul's readers would have recognized his discussion in 2 Corinthians 8-9 as 
relating to the practices of Graeco-Roman benefit exchange. They also would have 
likely recognized how Paul distinguishes Christian "Xäptc exchange" from Graeco- 
Roman conventions, the underlying difference being the foundational role of the grace 
of God as the basis for and enablement of the giving and receiving of all benefits. 
Analysis of Seneca's commentary on benefit exchange has provided the basis 
for reaching these preliminary conclusions. In the following chapters I focus on Paul's 
use of dpi,, and I investigate the structures of his thought on gift exchange in light of 
this focus. 
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PAUL'S USAGE OF XA PII OUTSIDE 2 CORINTHIANS 8-9 
4.1. Introduction 
In Chapters 2-3, I discussed giving and receiving in the Graeco-Roman world in 
terms of the conventions of benefaction, and in Chapter 3, I proposed a paradigm of 
giving and receiving based on Paul's discussion of the collection for Jerusalem. From 
this point on I direct our attention to Paul's use of the term Xäptc. Subsequent chapters 
will be dedicated to the term's usage in 2 Corinthians 8-9, while in this chapter I 
undertake an examination of Paul's use of Xäpts elsewhere in his letters. I will not 
examine every Xäpts text in Paul, but only those that relate to giving and receiving, 
which therefore contribute to understanding the term as it is used in 2 Corinthians 8-9.1 
In this chapter I classify Paul's use of Xäptc according to two categories. The 
first category, "xäpis Freely Given: Grace as Gift", includes those usages which 
emphasize the gift aspect of "grace" from the perspective of the giver: grace that is 
given. In the second category, "XäpLc Received: Grace as Empowerment", the 
emphasis is on "grace" received for a specific purpose. I noted in Chapter 1 that just as 
there is a high concentration of xäpts usage in 2 Corinthians 8-9, so the term likewise 
occurs an equally high number of times in Romans 5-6. Therefore this latter passage, 
particularly Rom. 5.15-21, will be given considerable attention in this chapter. 
2 
4.2. xä pty Freely Given: Grace As Gift 
The concepts of "grace" and "gift" are frequently linked together in Paul as he 
1 For a recent exegetical survey of grace and Xäptc usage in Paul, see Eastman, The 
Significance of Grace. 
2 Surburg, "Pauline Charis", 740, elaborates on a distinction by Manson between 
Xäp 15 in its primary sense as referring to divine intervention as apposed to the derived 
or applied sense which involves man's reception of it; cf. Manson, "Grace", 48. 
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uses the following gift-words to express the gift-nature of grace: (1) öWpEä is used in 
each of its five Pauline occurrences to convey the gift-nature of the grace of God. 3 (2) 
Paul uses the adverbial form &WpEäv in Rom. 3.24 to describe the manner in which 
God's grace is given. 6wpEav is the single term among these gift-words which is also 
found used in Paul apart from its usage in connection with Xäp15.4 (3) The single 
occurrence of & pflpa in Paul (Rom. 5.16) also references God's grace as a gift. (4) 
The noun &2pov appears only once in the Pauline literature (Eph. 2.8), where it is used 
to describe salvation by grace through faith as a "gift". (5) The term XäptGNa, clearly 
part of the Xäp 15 word group, appears only in the Pauline literature in the New 
Testament, with the single exception of 1 Pet. 4.10. It is normally used either in a 
general sense to refer to God's free gift of salvation -a manifestation of his grace 
(Rom. 5.15,16; 6.23; 11.29) or to refer to God's grace given to individuals for specific 
purposes (Rom. 12.6; 1 Cor. 1.7; 7.7; 12.4,9,28,30; 1 Tim. 4.14; 2 Tim. 1.6). 5 In 
summary, the use of "gift" terminology in Paul is almost exclusively restricted to 
discussions related to the grace of God, describing God's grace as a "free gift" or 
expressing that it is freely given. 6 As noted above, of the several terms used to express 
"gift" in Paul, only bc&peäv ever appears in a context not directly related to the grace of 
God. Usage of Xäptopa always denotes an imparting of God's grace, and while this 
term is never used in direct combination with Xäp t S, as are the other gift terms, it may 
at times be used in its place. 7 It is notable that while Xaptopa occurs several times in 
Romans 5-6, the term is absent from Paul's discussion in 2 Corinthians 8-9. 
3 Rom. 5.15,17; 2 Cor. 9.15; Eph. 3.7; 4.7. The Romans and 2 Corinthians passages 
will be discussed below. See : "the word 8(opcÖv ... emphasizes the gift-character of 
grace". 
4 Of the four occurrences of ScopEäv in Paul, three occur in passages that do not 
explicitly relate to the grace of God: 2 Cor. 11.7; Gal. 2.21; and 2 Thess. 3.8. 
5 Regarding the use of Xäptßita, particularly in Rom. 1.11, James D. G. Dunn, 
Romans, WBC 38 (Nashville: Thomas Nelson, 1988), 30, says, "As the form of the 
word implies, Xäptapa denotes an embodiment of grace (Xäpts), the concrete 
expression of God's generous and powerful concern for his human creation, so that it 
can be used of any act or utterance which is a means of divine grace, a medium through 
which God's graciousness is experienced, whether the thought is of the totality of what 
God has given by means of Christ (5: 15-16; 6: 23; cf. 11: 29; 2 Cor. 1: 11), or more often 
of particular ministries, occasional or regular (12: 6; 1 Cor. 1: 7; 7: 7; 12: 4,9,28,30-31; 
cf. 1 Pet. 4: 10)". 
6 Of course if a gift is not "free", then it is not actually a gift. Thus it might be more 
accurate to say that the use of these "gift" terms emphasizes the free nature of God's 
grace, thereby characterizing it as a gift. 
7 See Wetter, Charis, 169. 
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4.2.1. Grace Expressed As Gift in Romans 5 
The most explicit portrayal of grace in terms of gift occurs in Rom. 5.15-17. In 
this passage a rich variety of gift terminology is woven into the discussion that contrasts 
the results of the actions of the first Adam with those of the Last, Christ Jesus. Paul does 
not attempt to establish the grace of God as a gift - he rather assumes its gift-nature; but 
by utilizing gift terminology, he emphasizes God's grace expressed through the free gift 
of righteousness: justification for believers. A precursor to this discussion is found in 
3.24 where Paul says sinners are justified freely: &&KatoüpEVOI Sc, ýpEäv Tip aWTO1 
Xäpt-rt ötä -riffs ärroAuTpcO'aEC05 Tri15 Ev XpIaTw' Ir1aoü. Justification is the gift of 
God's grace, demonstrated through the redemption brought about in Christ. The adverb 
Swpec v describes the gift-nature of "his grace" (i a6TO6 Xäpts), that it is fteely given. 
Although Paul's use of Xc pts and &opEäv together is somewhat redundant, since 
grace, in order to be grace, must be free (cf. Rom 11.6), the terms "support and confirm 
each other", 8 and thus serve to double the emphasis of Paul's point. 9 
The discussion begins in Rom. 5.1-11 where Paul reflects on the many benefits 
conferred to believers through God's grace. He first refers to the grace of God as a 
realm into which believers enter and "stand" (v. 2). Those rejoicing in this realm rejoice 
in the future hope of the glory of God. The love of God has been poured out into their 
hearts through the giving of the Holy Spirit (v. 5). God's grace is demonstrated through 
Christ's death for sinners - even while they continued in their sin (vv. 6,8). The result 
of Christ's death is justification, salvation from the wrath of God, reconciliation to God 
(vv. 9-10). These are the benefits of God's grace made available through the death of 
Christ on the cross. 
In 5.12 Paul introduces Adam into the discussion as the one through whom sin 
and death entered the world. Having begun to expound on the similarities between 
Adam and Christ (v. 12), Paul interrupts the flow of his discussion with a regression 
(vv. 13-17) on the dissimilarities between the results of Adam's transgression and that 
which came about in Christ. It is within this regression (particularly in vv. 15-17) that 
we find the variety of gift words associated with Xdp1s, which Paul uses to elaborate on 
the gift-nature of the grace of God. 
8 Cranfield, Romans, 206. 
9 Dunn, Romans, 168. 
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In 5.15 Paul writes, äAX' oüX chs TO rrapärrTWýta, OUTC05 Kai TO Xäptapa 
("But the free gift is not like the transgression .. . 
"). Where the transgression resulted in 
sin and thus death for all men, God's intervening act of grace, described here with 
xaptopa ("free gift") results in righteousness and eternal life for all who believe. This 
is again expressed with Xäptßia in 6.23: Tä Yep öff. VLa Tiffs äItapTIas 6ävaTo5, 
TO 5E XäptßPa TOO 8soü ýwIi aichvtos Ev XptoTC ' Irjaoü T( KUpicw ilpCov. Scholars 
have debated whether the gift designated Xäptapa in 5.15 refers to God's gift of the 
status of righteousness for believers, 10 or whether Paul has in mind the gift to mankind 
of Christ dying on the cross. l l The structure of this passage, however, elucidates Paul's 
meaning, and I will explore this further below. XäptoNa is a rare word before Paul, but 
he uses it to denote concrete manifestations of God's grace, 12 normally bestowed upon 
individuals, and often associated with spiritual gifts. Barrett notes that Paul uses 
Xäpia a here to express "the actualization of grace", 13 that is, the tangible 
manifestation of the grace of God. Just as rraparrTWµaTa are tangible manifestations 
of sin, so too God's grace is manifest in different ways, and such manifestations are 
often referred to as XäptONaTa. This Xäptapa is elaborated on in the second half of 
the same verse. 
Paul makes the first in a series of five comparisons here in Rom. 5.15. The first 
comparison is actually the contrast we have just seen between Tö TrapaTrTWNa and TO 
XapLaia. Up to this point in this chapter, Paul has not explicitly associated grace with 
gift terms, and so the mention of "the free gift" here might initially seem unclear. But 
having outlined the numerous benefits of God's grace in the first eleven verses of the 
chapter, it seems that the "free gift" refers to all of them. To use Barrett's phrase again 
for Xäp1apa, it is the "actualization of grace". This includes all that has been made 
possible through the death of Christ on the cross: the free gift of justification realized 
through faith (5.1); free access (rrpoaaycoyr)) into the realm of grace through faith (v. 
2); the gift of the Holy Spirit and the love of God poured out in the hearts of believers 
(v. 5); and reconciliation to God (v. 10). And so looking back at the previous verses, 
10 Cranfield, Romans, 284. 
11 Moo, Romans, 335. 
12 It is generally regarded as not differing significantly from Xap iS in meaning 
except for the distinction that "it denotes the result of X6p15 viewed as an action"; Hans 
Conzelmann, "XäpIS, XapIýOpaI, KTA", TDNT 9: 403. 
13 C. K. Barrett, A Commentary on the Epistle to the Romans, BNTC (London: A& 
C Black, 1957), 113. 
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this manifestation of the grace of God - Tö Xäptßpa - includes all the benefits granted 
to believers through Christ's death. Looking ahead to the rest of verse 15, Paul further 
specifies the free gift. There is a parallel structure between the first half (v. 15a) and the 
second half (v. 15b) of the verse. In 5.15a, the terms rrapc 1TTWNa and Xäptopa are 
placed in contrast to each other. These terms each have corresponding explanatory 
phrases in 5.15b, the parallel to 5.15a, which consists in a conditional sentence. In the 
protasis of 5.15b, the term rrapa1TT(Ja is specified as TO' TOO EVö rrapaTTTo1a 
("the transgression of the one man"), while Xäptapa is expounded in the apodosis as ril 
CPIs Toü 8soü Kai il öWPEä Ev XäPLTt T-? l TOO Evös äv8P cýrrov'I'q P aoü XP 
("the grace of God and the gift in the grace which is that of the one man Jesus 
Christ"). 14 Thus Paul portrays Xaptapa as consisting of two parts: r`j Xäpts [Toü BEOÜ] 
and i &t . pE 
ä, which will be further illustrated in a diagram below. 
In English, when we speak of some gift, that gift may be viewed as something to 
be given or something to be received. If someone enters my house and sees a wrapped 
present on my table, he may ask, "What is this? ", to which I reply, "It is a gift". The 
next question may well be, "Is it something you received our something you will give to 
someone else? " In verse 15, the gift (i SwpEä) is viewed as something which is given, 
which is suggested by the fact that it makes up part of the subject of the sentence, the 
verb being ErrEpiGOEUGEv. The term &c&pEa appears again in verse 17, but this time in 
reference to a gift received, where it modifies the direct object 1rEptoo av. In verse 15, 
what is this gift (ScopEck) that is given? Paul expresses it as T il Ev Xäp(TL Tip TOU 
Evös äv6pWrrov ' Ir1QOÜ XpLGT06 ("the gift in the grace which is that of the one man 
Jesus Christ"; v. 15b). The article Tip might seem puzzling here, since, if Paul had 
14 Grammatically, the prepositional phrase EV Xäp1TL TU Toü EVOS aVOpcAirrov 
' Ir1aoü XpIoToJ could be taken to modify either i &wpEa or the verb Errspi66Ev6Ev. In 
the latter case, 1 Xäpis TOO 6eo6 Kai rj & pec forms a hendiadys, elaborating on the 
gift nature of the grace of God, which abounds to the many through the grace of the one 
man Jesus Christ. The primary argument for this view is the parallel structure with the 
phrase Tw Toü EV05 rraparrTaipaTL, which modifies the verb ärrEeavov in the protasis 
of the conditional sentence. It is then argued that the similarly structured phrase, 
Ev 
XäpLTI Try Toü EVOS av6pcAirrov' Irjaoü XpLaTOÜ, should likewise modify the verb of 
the apodosis, E1TEpiGOE JGEv. As pointed out by Cranfield, however, "there is no strict 
syntactical parallelism between the protasis and apodosis in the second part of this verse 
and so an argument based on parallelism between the protasis and apodosis would not 
sustain this"; Cranfield, Romans, 285. The word order might better support the former 
rendering, and in this case, "the grace of God and the gift by the grace of the one man, 
Jesus Christ" is seen as an elaboration on Xäptopa in the first part of the verse. 
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simply wished to express the notion, "in the grace of the one man Jesus Christ", the 
article would be unnecessary. ' 5 The syntax seems to be emphatic, however, doubly 
emphasizing, together with the genitive phrase, that the grace mentioned is that of 
Christ. The gift (öcopsä) is itself "the grace of the one man Jesus Christ", it is the 
particular manifestation of the grace of God through Christ's death on the cross, which 
makes available "the gift of righteousness" (v. 17) to all who will receive it. I will show 
later that Paul makes similar reference to the death and resurrection of Christ in 2 Cor. 
8.9 as "the grace of our Lord Jesus Christ". The connection between the grace of God in 
Rom. 5.15 and the death and resurrection of Christ is central in this chapter. From the 
beginning of the chapter, all that relates to grace is "through our Lord Jesus Christ" (v. 
1). It is through him that access is obtained into "this grace in which we stand" (v. 2). 
Grace is for the ungodly, for whom Christ died (v. 6). Jesus' death is a demonstration of 
God's grace, in that he died while we were still sinners (8). His death is further an act of 
God's grace as the provision by which sinners escape the wrath of God (v. 9). At every 
step in Paul's argument, the act of Jesus Christ is at the center; it is the means by which 
the grace of God is demonstrated (Try TOU Ev'o ävOpc, ýrrou ' Ir aoü Xp IOTOÜ (v. 15); 
ßtä TOU Evös ' Iflaoü XpICT06 (v. 17); &m Tiffs ürraKOlic TOÜ Evös (v. 19); bßä' Irjaou 
XpIGTOU TOU KUpIOU TINWV (v. 21)). The conclusion can only be that the gift aspect of 
God's grace is that gift he has given to all mankind in sending his only Son to the cross. 
This pattern is repeated in verses 16-17. As verse 15 begins with a contrast, so 
does verse 16: oüX cis 51 Evös g1apTrI6aVTO5 TO bc, ')prjpa ("The gift (& papa) is 
not like [that which came about] through the one who sinned"). Where Paul used 
XäptaNa to refer to the free gift in verse 15 in contrast to napärrrwEa, in verse 16 he 
uses the rare öc2pr 1a, also implied to be in contrast to rrapchTTwPa (the implied work 
of öC lapTrjßac). &Wprjpa is an interesting choice, and although it occurs only here 
and in Jas. 1.17 in the New Testament (and only in Sir. 34.15 in the LXX), this cognate 
to &2 pov is certainly appropriate, especially since it fits the pattern of -pc( words used 
throughout the verse and extended passage. 16 Paul could have used XäpLa, ta again, but 
perhaps he wanted to vary the usage since he would soon use Xäptopa to elaborate on 
the contrast set up at the beginning of this verse. The emphasis in the second part of 
15 See the similar construction in Gal. 2.20, Ev rriGTEi ... Tip Toü vioü Toü 
8Eoü, 
which Dunn describes as "more cumbersome than usual"; James D. G. Dunn, A 
Commentary on the Epistle to the Galatians, BNTC (London: A&C Black, 1993), 146. 
16 The series of-Na words in this passage includes Swpr pa, Kpiµa, KaTäKpIIJa, 
Xciptapa, rrapaTrTwPa and &&Kak)Jla. See BDF §488(3). 
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verse 16 is on the results (KaTäKptPa / &&KaiwNa) of the respective actions from the 
first part of the verse (6 'prq is / [napäirTwia]). The one napärrTc pa led to 
judgment resulting in condemnation (one transgression was sufficient to receive the 
judgment that resulted in condemnation), while the Xäptapa followed from many 
rraparrTw1aTa and resulted in justification (S&Katcopa)'7. The contrast clearly 
emphasizes the gracious nature of the gift; the former trapärrTwIa received the 
judgment it was due: condemnation, while the latter instead received not a punishment, 
but the free gift of justification. Thus Adam was justly recompensed for his 
transgression with judgment and condemnation. God's treatment of the multitude of 
sins however is with grace - not only to forgive, but through his grace and the grace-gift 
of his Son, to provide actual justification. 
Verse 17 contains a conditional sentence in which the protasis-apodosis 
structure corresponds exactly with that of verse 15: in both verses the protasis begins 
with, Et Yap T(ý TOO Evös rraparrrchpaTL ... 
(which corresponds word for word in 
verses 15 and 17), while in each case the apodosis begins with noAXc j. i AAov ("how 
much more"). The contrast between Adam's transgression and the grace of God is 
maintained in both verses. "The one" is repeatedly stressed as the culprit that brought 
about death for all men through judgment and condemnation. Paul seems almost to use 
"the one man" (i. e. Adam) and "the one transgression" (Adam's sin) interchangeably. 
The repeated use of "the one" (and the resulting ambiguity)' 
8 for both Adam and his 
transgression, as well as for Christ and his act of righteousness, suggests that Paul may 
intentionally desire to blur the distinction between the person and the act, so as to 
identify Adam entirely with his sin/transgression/disobedience, thereby also identifying 
Christ entirely with his [grace]/deed of righteousness/obedience. 
The apodosis of verse 17 again makes reference to the Xäp1apa (implicitly) in 
reference to those who receive it: 01 TiIv TrEpLOGELaV T15 X 
PLTOs Kai Tiffs &wpEac 
17 We might expect to see && Ka kW6Ls (cf. 5.18) or & Ka I oßüvi (cf. 5.17,21) here, 
rather than &tKakA Ia, but it seems that Paul is maintaining the cadence of the 
succession of -Na nouns. 
18 The repeated use of Eis in the genitive (Ev65; 12 times in Rom. 5.12-19), 
especially when unqualified, adds potential ambiguity as to whether reference is to "the 
one man" (TOÜ EV05 [ävOpcorrov]), i. e. Adam, or to the "one transgression" (Toi 
Evös 
[rr(XparrTC. NaTOc]), since the genitive forms for the masculine and neuter are the same. 
Christ is three times referred to as "the one"; in two cases (5.15,17) he is named, and in 
the third (5.19), the context clearly indicates a contrast between Adam and Christ. 
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TqS &&Ka1oOüvfl5 AapßävovTes. The "abundance" (rreptaoEia) looks back to verse 15 
where fi Xäpts TOO 6eo6 Kai il &cwpEä Ev XäpiTn "... abound (rrEptaoEÜco) to the 
many". As in verse 15, so in verse 17, the gift is delineated in two parts, grace (T 
Xäptc) and the gift (i SwpEa). Where in verse 15 SA EC was "the gift in the grace of 
the one man Jesus Christ", in verse 17 it is simply "the gift of righteousness". It is 
notable that in the New Testament &wpEci always refers to a divine gift, 19 and in the 
Pauline literature the word is in each and every occurrence used in conjunction with 
Xap tS. In verse 15, "the grace of God and the gift in the grace of the one man Jesus 
Christ", abound (TrEpIoae k) to the many, while in verse 17, "the many" are qualified 
as of Ti1v UEpt66Eav Trjc Xäp(TOS Kai TT15 &)pEa5 TT15 6LKa1o6üvT15 
Xau43avovTEt 
. Where verse 15 
focuses on the "free gift" that is given, which abounds 
to the many, in verse 17, the emphasis is on the "free gift" received, the "abundance of 
grace and the gift of righteousness". The abundance is for those who "receive" the gift. 
They are the ones who are justified, to whom grace abounds, who are made righteous. It 
is they who will reign in life through Jesus Christ. 
In summary, we see that Paul sets up a contrast in verse 15a between TO 
rrapaTTT ppa and Tö Xapto1a, upon which he expounds through the repetition of 
parallel structures in the remainder of verse 15 and on into verses 16 and 17. TO 
rrapärrTwIa is identified as "the transgression of the one", that is, of Adam, both in 
5.15b and in 5.17, while TO Xäpt6pa is delineated into two aspects, one focusing on 
Xäpts, and the other, on &wpEä, and this too is generally maintained from verse 15 to 
verse 17. These relationships are illustrated below in Figure 4.1. 
It is the gift of righteousness that is all-important for Paul, but he cannot bring 
himself to mention it without doing so in connection with God's grace. Therefore, when 
he equates XäpLapa with q' Xäpis Toü OEoü Kai ij &cOpEa' Tý5 ÖLKaLOc uvT1c 
(combining elements from both verses 15 and 17), he is saying that this "free gift is the 
grace of God specifically conveyed as the gift of righteousness". Thus, i Xäpts Tot) 
OEoü in verse 15 is the broader dynamic of God's grace, while i &WpEä 
Ev XäpITL Tlj 
19 Aside from the three usages in Rom. 5.15,17 and 2 Cor. 9.15, &A pE ä is used in 
the following constructions in the NT: "gift of God" (John 4.10; Acts 8.20); "gift of the 
Holy Spirit" (Acts 2.38; 10.45; 11.17); "gift of God's grace", (Eph. 3.7; 4.7); "heavenly 
gift" (Heb. 6.4). 
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TO Evös ävOpc uou ' IrIooü Xpt6TOÜ is the specific manifestation of his grace in 
sending Jesus to the cross. 2° In verse 15 it is described as "the gift in the grace of the 
5.15a TO TO XäpIßpa 
5.15b Tö TOO Evös TTaPäTTTo)Pa 11 XäPis TOO 6EOÜ Kai rl &c*)PEä 
Ev 
XäPITL 
Ti] TOO EvOS auOpWlTOu 
' Inoou Xpic roü 
11 
5.17 TO T06 EV S TrapäTrTCwIa Iq Xäp[s Kai T 'l 
Tf5 b&KaiOouvfls 
Figure 4.1. Corresponding Parts in the Parallel Structures of Rom. 5.15,17 
one man Jesus Christ" while in verse 17 it is "the gift of righteousness". Paul, therefore, 
expresses the "free gift" (Xaptapa) as consisting in two aspects: the active working of 
the dynamic of the grace of God and its specific manifestation in the gift of the 
righteousness made possible through the death of Christ. We see a distinction between 
Paul's general references to the grace of God, and the specific outworkings in terms of 
the gift. Xapt5 in this passage refers to the more general "grace of God", while Paul 
uses more specific "gift terms" (Xaptopa, &wprINa, &wpEä) to discuss its specific 
manifestations. This more general use of Xapt5 in connection with the specific work of 
Christ is consistent with its usage throughout Romans 5. In 5.1-2, it is through Jesus 
Christ that we have access to the realm of "this grace in which we stand". In 5.15,17 
the free gift (Xaptoi. ta) is expressed not only in terms of (i) Xapt5 [Toi OEOÜ], but also 
as 1 &wpEä ... TOÜ 
Ev05 äv6pwrrov' Irjooü XptoToü and rj &wpEc( Tfis &&KaLOGt VflS. 
In 5.21, Paul writes that Xapt5 reigns 5tä 5&KaIOcRV1]c ... 
51ä' IrIaoü XpIaT06 TOU 
KUpIOU TIpc3v. 
Paul's portrayal of the free gift as consisting in two aspects mentioned above 
parallels Seneca's two-fold description of benefits. Where Paul describes the free gift in 
terms of the active dynamic of God's grace and the gift of the Lord Jesus Christ, Seneca 
speaks of benefits consisting in the goodwill of the giver and the object that it is given. 
In §3.3.1.3 I pointed out this parallel between Paul's description of God's free gift in 
Rom. 5.15 and the Seneca model. Although we have seen significant differences 
between Seneca's model of benefit exchange and Paul's discussions of grace and 
giving, this point of correspondence between Seneca and Paul's portrayal of the grace 
20 See Moo, Romans, 96. 
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of God encourages us to consider whether each occurrence of Xäp tS might reveal some 
aspect of the two-fold nature of a gift. 
Characteristic of God's grace is that it abounds (rrepIoocUw; 5.15) and it is 
received in abundance (rrE pt ooE i a; Rom. 5.17), thus counteracting the impact of sin. 
Even when sin increases, Paul makes it clear that grace more than compensates, for 
where sin abounds (T AEovc c; 5.20), grace superabounds (ünEp1TEptaaE ; 5.20) in 
order to completely overcome sin. This association of abundance with grace we will 
encounter again in the following chapters when I discuss Paul's use of Xäp tS in 2 
Corinthians 8-9. 
It is notable that having discussed God's grace in terms of the wonderful free 
gift, Paul nowhere in this passage expresses thanksgiving for the gift. This is 
particularly notable since it would be perfectly normal to express such thanksgiving 
with the word Xäpts. What a fitting conclusion this would have been to this discussion! 
But in reality the discussion is not concluded at the end of chapter 5. In 5.1-12 Paul 
refers to the recipients of the benefits of salvation in the first person plural: "We have 
been justified by faith" (5.1), etc. When he discusses grace in terms of gift, comparing it 
to the effects of Adam's sin, Paul is impersonal and in fact ambiguous, speaking of the 
affects toward all men. He then returns the discussion to the personal level in chapter 6 
by speaking again in the first person plural, placing both himself and his readers under 
the same umbrella of grace. And it is in this section of the discussion that he expresses 
his thanks - Xäpts 5E Tw 6EW - that his readers had turned from their sin and had 
become obedient to the gospel message (6.17; see also 7.25). 21 
4.2.2. Summary: Xa p: S As Gift in Romans 5 
In Romans chapter 5 Paul demonstrates the supremacy of the dynamic of the 
grace of God over the dynamic of sin at work in humanity. Sin, which entered the world 
through the transgression of Adam, spread to all mankind and brought with it the 
judgment of death, and as a result, "death reigned" (5.17). Adam's one sin received its 
rightful judgment and as sin spread to all mankind, so too did death. The dynamic of the 
grace of God, however, is far superior to that of sin. God's grace was manifest through 
21 Although such an expression of thanksgiving is often used to introduce a main 
theme in letters (see 2 Cor. 8.16 and comments in Thrall, 188-89, and Paul Schubert, 
Form and Function of the Pauline Thanksgivings, BZNW (Berlin: Alfred Töpelmann, 
1939), 54-55), Rom. 6.17-18 seems to be a concluding statement (cf. 2 Cor. 9.15). See 
further my discussion of Xap15 used to express thanks in §8.2.1. 
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the death of Christ and thereby brought righteousness to all who would receive it. This 
gracious dynamic is evident, in that where Adam's one sin brought upon himself and all 
humanity judgment, through God's free gift forgiveness was granted for the multitude 
of humanity's sins and through grace thereby conveyed righteousness. The supremacy 
of God's grace is evident, in that where sin increased, grace super-abounded in order to 
overcome sin entirely. 
The grace of God is something abstract and is thereby difficult fully to 
comprehend or to explain in specific terms. For this reason Paul speaks in terms of its 
effects, in terms of the gift that it provides. Thus Xä p 15 is characterized in three ways in 
Romans chapter 5. At the beginning of the chapter, Xäpts is mentioned as a realm to 
which believers have access through Christ -i Xapts aüTfl EV EGT1]KaPEV (5.2). 
Then the gift-nature of Xäpts is drawn out and emphasized as Paul discusses grace 
(without using the term Xc pt c) by describing its many wonderful benefits (5.2-11), and 
then compares and contrasts the "deeds" and effects of Adam and Christ (5.12-14). In 
5.15-17, he utilizes a variety of gift terms (Xäptopa, &wpEa, K plqpa) to show that the 
dynamic of the grace of God is manifest as a free gift. Finally, in verses 20-21, Xäpts is 
actually personified as an entity which "super-abounds", thus overcoming sin (5.20), 
and having achieved this victory over sin, Xäp 15 "reigns" (5.21). Sin had reigned in 
death, but now Xäp tS reigns "through righteousness, unto eternal life, through Jesus 
Christ our Lord" (5.21). Where in 5.15 Paul talked about Xäpts as "the grace of God", 
at the end of the chapter Xap 15 has become an empowering force that reigns. Conveyed 
as "the gift of our Lord Jesus Christ" (5.15) and the "gift of righteousness" (5.17), 
allowing those who receive it to "reign in life" (5.17), Xäpts itself reigns "through 
righteousness, unto eternal life, through Jesus Christ our Lord" (5.21). 
Therefore, in Romans 5, the grace of God is not portrayed as a gift per se, 
although Paul speaks of God's grace being conveyed as would a gift. Perhaps it is better 
described as "the dynamic of God in the mode of giving", the manifestation of which 
consists in the gift that God passes on to believers through Christ's death on the cross. 
My aim in this section has been to show how Paul portrays the gift nature of 
Xäp1c using a variety of gift terms, thus illustrating the multifaceted aspect of Xäptc. 
Especially important with regard to 2 Corinthians 8-9 is the fact that although the issue 
addressed there concerns financial giving, while the topic of Romans 5 is soteriological, 
both texts rely heavily on the use of the term Xäpts and both texts involve aspects of 
giving. The Romans passage concerns divine giving, where the passage in 2 Corinthians 
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focuses on human giving. When I discuss 2 Corinthians 8-9 in Chapters 5-6 in light of 
the above discussion of Romans 5, we may find that these two passages have more in 
common than might initially be thought, not the least of which is the fact that the grace 
of the Lord Jesus Christ is central to each discussion. 
4.3. Xcz pi s- Received - Grace as Empowerment 
We have seen how "grace" can be understood as a gift in relation to salvation. 
Primarily found discussed in Romans in this sense (3.24; 5.15-21; 6.23), 22 this is grace 
given as a gift, available to all and resulting in justification for those who receive it. It is 
the gift of righteousness, given/accomplished through the death of Christ on the cross. 
When talking about "grace as gift", as in Rom. 5.15-21, the gift is universally available, 
and focus is on the gift from the perspective of the giver. That is, "grace as gift" is 
God's gift of salvation through Christ for all mankind. In the following discussion of 
grace as power, the focus is rather on the gift of grace from the perspective of the 
recipients, the "grace which is given" (il Xapts Ti Öo6Eißa), that is, that which is 
practically received through "grace" by specific individuals or communities. In Rom. 
5.17 reference was made to "those who receive the abundance of grace and the gift". 
Now we will consider specific grace received by individuals, manifest as empowerment 
23 for service. 
4.3.1. Xcr piy Given As Authority 
On four occasions Paul speaks of the grace that he has received, which gives 
him special authority in the churches he has established: Gal. 2.9; 1 Cor. 3.10; Rom. 
12.3; 15.15. 
4.3.1.1. Galatians 2.9 
In Gal. 2.9, in describing his meeting with the leaders of the Jerusalem church, 
Paul says that the "pillars", James, Cephas and John, recognized "the grace that had 
been given to me" (i Xäpts rj SoOuioä . tot), and as a result 
"gave to me and Barnabas 
22 In Rom. 6.23 the "gift" is expressed as Xaptapa. 
23 Schulz, Charis in the New Testament, 59, likewise discusses "charis as power", 
describing it as "divine influence or influences which seem to operate from within the 
Christian nature ... ," which are 
"the results of [God's] favor in Christian character and 
conduct". While Schulz is right in identifying the power aspect of Xäpts, I find it in 
this sense given more purposefully as empowerment rather than simply as an influence. 
See my ensuing discussion. 
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the right hand of fellowship". As the Jerusalem leaders scrutinized Paul's ministry, they 
reached the conclusion that his divine commissioning to take the gospel to the Gentiles 
was as valid as Peter's was to the Jews. Their decision came from the recognition that 
Paul had been carrying out his ministry under God's authority, expressed by Paul as tj 
Xäpts [TOO 6zro6] tj 5oO iac tot). It was this recognition of "grace" as the authority 
Paul had received from God that validated his apostolic ministry. For Paul, it was 
traceable back to his calling: "[God] ... called me 
6tä TT-15 Xäpt-ros alTOÜ" (Gal. 
1.15). Dunn connects Paul's commissioning at this point with empowerment for 
ministry: "The thought is of the divine commissioning as an actual empowering (1.15), 
whose effectiveness was not of himself, at this point "grace" (Xäpt5) approaches the 
sense of "charism" (Xapta ia) - charism as the expression and embodiment of grace in 
word or action". 24 I would suggest that in fact, this authority of Paul's was a Xäptßµa, 25 
a specific manifestation of God's grace in Paul's calling as an apostle to preach the 
gospel among Gentiles and to establish believing Gentile communities. Indeed, 
"apostleship" is listed among the spiritual gifts in 1 Cor. 12.28.26 Paul, however, 
nowhere expresses grace he has personally received as a XapIaNa27 and, in fact, never 
speaks of himself as possessing or having received XapiGµaTa. 28 Instead he speaks of 
the Xäptc he has received from God, especially when referring to his apostolic 
authority. 
24 Dunn, Galatians, 108. 
25 As we have already noted, Xäptapa occurs only 17 times in the NT, and only once 
outside of the Pauline literature. The main distinction from Xapts is that Xäptß1a 
denotes the manifestation or result of Xäptc. Paul normally uses xäptopa in contexts 
where grace is prominent, and as we have seen, three times the gift aspect of Xäpts is 
emphasized (Rom. 5.15,16; 6.23), but most commonly to refer to grace received in 
terms of "spiritual gifts". 
26 See Paul's self-claim of apostleship in Rom. 1.5. Cf. Eph. 4.11. See also comment 
by Gordon D. Fee, The First Epistle to the Corinthians, NICNT (Grand Rapids: 
Eerdmans, 1987), 137-37, in connection with 1 Cor. 3.10, which is discussed below. 
27 Dunn, Romans, 17, suggests that Paul may have deliberately avoided the word 
Xapta a in such instances in order to distinguish, for example, his gift of apostleship 
(cf. Rom. 1.5), from other XapioNaTa. 
28 Paul says that he speaks in tongues more than all the Corinthians, but without 
explicitly using xäptopa. Perhaps the closest allusion to him possessing a Xaplopa is 
in 1 Cor. 7.7: "But I desire all men to be as I am; but each has his own Xaptopa from 
God". 
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4.3.1.2.1 Corinthians 3.10 
In 1 Corinthians 3.10, using the metaphor of a building to describe the Christian 
community at Corinth, Paul says that he laid the foundation, KaTä Ti1v Xäpty TOO 8eoü 
Tily 5o6Eißäv pot, that foundation being Jesus Christ (v. 11). In Gal. 2.9 Paul spoke of 
the XäpLc given to him in terms of his apostolic calling to the Gentiles. Now he refers 
to the Xäpic he has received specifically for establishing the Christian community in 
Corinth. Presumably, this is the same apostolic authority, but the point is that he appeals 
to that authority, not only when relating to other Christian leaders, but also within the 
very communities he has established. As in Gal. 2.9, Paul might also have expressed 
himself here using Xäptapa instead of Xäpts, in the sense that the authority he 
received is a manifestation of the grace of God. 1 showed above, however, that Paul did 
not use the terminology in this way. As a further illustration of the overlapping sense of 
Xapts and XapLoNa, we may consider 1 Cor. 1.4-7. In verse 4 Paul gives thanks for i 
Xäpts TO OEOU given to the Corinthians and then refers to the manifestation of that 
Xäptc as XapIo aTa in verse 7. Just as God had given Xäpis to the Corinthians in the 
form of XapioItaTa, he also gave Xäptc to Paul in his apostolic gift of establishing 
believing Gentile communities. 29 
4.3.1.3. Romans 12.3; 15.15 
In Romans, Paul uses the expression "the grace given to me" twice (12.3; 15.15) 
as an appeal to his apostolic authority for the instruction he is offering his Roman 
readers. This follows from the initial declaration of his apostolic calling in 1.5, where he 
refers to the Xäptc Kai ärro6TOArj he has received "to bring about the obedience of 
faith among all the Gentiles". 30 "Grace" and "apostleship" may be taken together here 
as a hendiadys: "denoting the grace, or undeserved favor, of apostleship" (cf. 1.1). 31 
Accordingly in 12.3 Paul reminds his readers again of his apostolic calling - the 
authority he has from God - when he writes, "For 5x -riss XäpITO5 Tiffs 500EIOT1S POI 
29 "Here it [Xäpis] would refer especially to his apostolic task of founding 
churches"; Fee, First Corinthians, 137-38. 
30 Rom. 1.5: ". .. through whom we 
have received grace and apostleship ... 
" 
(emphasis mine). Whether the first person plural here is meant to be "editorial" 
(Cranfield, Romans, 65; Moo, Romans, 65), or literal (Dunn, Romans, 16) is not crucial 
for our discussion. The important point is that Paul has been called as an apostle (1.1) 
and he connects his apostleship, his ministry to the Gentiles, with grace received 
through Jesus Christ (vv. 4-5). 
31 Cranfield, Romans, 65; Dunn, Romans, 17; Moo, Romans, 51. 
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I say to everyone among you .... 
" And when he begins to draw the letter to a close in 
15.15, he again reminds them: "I have written boldly to you ... 
&M Ti]v XäpIV T1qv 
öoOeio«v pot ütrö Toü Oeoü". Having never met these Roman believers, it is important 
for Paul formally to establish his authority with them. The authority Paul had, he had 
received through the grace of God. 
4.3.1.4. Summary: XcrpºS given to Paul as authority 
In Gal. 2.9; 1 Cor. 3.10; and Rom. 12.3; 15.15, Paul refers to the "grace that was 
given to him" as an appeal to the authority he has from God for his apostolic ministry to 
the Gentiles. 32 This aspect of "grace" is clearly to be differentiated from the universal 
gift of grace for "all who receive it" (Rom 5.17). This "grace" is given specifically to 
Paul, not that others might not receive similar "grace", but Paul stresses here God's 
grace given to him as authority for his ministry. In Rom. 12.3, Paul speaks of the grace 
he has received as his apostolic authority to instruct the Roman Christians. But he is at 
the same time drawing attention to the fact that just as he has received grace to be an 
apostle, all of the believers in Rome have likewise received spiritual endowments for 
ministering to one another. Thus in 12.5-6 he says, "We who are many are one body in 
Christ, each of us members of one another, having gifts (XapialtaTa) that differ 
according to the grace (Xc pts) given to us". 33 His Roman readers have received 
XaplopaTa through the XäpLS given to them, as has Paul. These gifts enable them to 
minister to one another; in fact, the body of Christ in Rome is dependent upon the 
common use of each believer's individual gifts. Within this context, Paul demonstrates 
the exercise of his apostolic gift among them by the instruction he offers the Romans, 
beginning in 12.3. This mutual dependence is likewise discussed in 1 Corinthians 12, 
where Paul writes of the manifestation of the Spirit to individuals for the common good 
(12.7). The grace of God is "given" to individual believers and the body of Christ is 
dependent upon each of its members utilizing their individual XaplapaTa. 
In Romans 5 we saw the grace of God manifested as the gift of righteousness, a 
gift which is available to all who will receive it through Christ. I suggested that the 
emphasis on "grace" in Romans 5 is more upon that which is given - the gift available 
to all who might receive it. There, Paul stresses the availability of this "grace" to all 
mankind, that is, to all who have not yet received it. The emphasis in the passages we 
32 See also Eph. 3.2,7,8. 
33 See also 1 Cor. 1.4-7. 
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have considered in this present section, "the grace given to me" and XapiapaTa 
received by individuals, emphasizes the results of grace received. It is presupposed that 
these "recipients" have previously received the Xäptapa of Rom. 5.15,17, that is, 
through Christ they have received the gift of righteousness, and are already thus 
believers. We see then, that Paul can use the same word, Xap I S, to refer both to the gift 
of God's grace leading to salvation, and to the manifestations of God's grace which 
provide believers with empowerment for ministry within the body of Christ. 
4.3.2. xpty Given As Power 
4.3.2.1.1 Corinthians 15 
Turning now to 1 Corinthians 15, in the opening verses, Paul reminds the 
Corinthians of the centrality of Christ's resurrection in the gospel message. In including 
himself among the apostolic witnesses to the resurrection, he cannot help but reflect on 
the role of God's grace in his own life. Having been the chief persecutor of the church 
prior to his conversion, Paul considered himself "the least of the apostles", who was not 
fit to be called an apostle (15.9), but recognized that it was only by God's grace: 
Xa, PºT1 öE OEOÜ EIIlº o Eljit, Kal i XaPºS aUTOU Tj EºS ERIE oU KEVTJ EYEVTIeq, 
aXX rrEPº660TEPov aüTC V 1T(VTWV 
EKOTTiaGa, dUK EYc 5E äAA x rl XäPºS 
TOO 6EO6 T il E POI (15.10). 
When Paul says "he is what he is by the grace of God", he may have in mind the 
gift of God's grace which brought about his conversion, but certainly not exclusively. 
Clearly, reference is to Paul's apostleship and the role of the grace of God in his 
apostolic calling. 34 And along with his calling, it refers to the ability to carry out that 
calling, "the grace of God with me". Paul is aware of his complete dependence upon 
God and the grace of God, both for his salvation and for his ministry. We see here the 
first explicit reference to grace as power - God's power at work in Paul, enabling Paul 
to labor in ministry for ultimate effectiveness. Paul recognizes that any success in his 
ministry has not come about from his own efforts (o'1K Eyco), but as a result of God's 
grace. And yet he also recognizes that his own effort is involved, for through his 
personal effort God's grace provided the power that brought about the results. It is 
34 And so Fee, First Corinthians, 735, writes, "`grace' in this sentence does not so 
much refer to God's gracious favor on behalf of sinners, although that is not very far 
behind, but in a way similar to 1: 4 to the concrete expression of that grace in his 
apostleship". 
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inconceivable for Paul to distinguish between his own efforts and the grace of God at 
work through him, and so he struggles with precisely how to express it, as Sandra 
Polaski's paraphrase of verse 10 illustrates: "God's grace is at work in Paul, so Paul 
works - no, God works - no, it is Paul who has seen to it that God's grace has been 
effective in his life - no, all is God's action". 
35 
4.3.2.2.2 Corinthians 12 
Looking ahead to 2 Corinthians 12 and Paul's "boasting" regarding certain 
revelations he has received, his boasting being provoked by the situation at Corinth, 
Paul says he entreated the Lord three times to remove his "thorn in the flesh". Paul says 
the Lord replied, apKE' cot il Xapts pou, T il Süvagts Ev äGOEVEia TEAELTat (12.9). 
As a result, Paul says that he would much rather boast about his weaknesses, `tva 
Errt6K11VC&JU ETr' EE iý &üvapts TOO XptaToü. Here grace is the answer to Paul's 
weakness. It is the grace of Christ that provides the compensation for Paul's weakness, 
through the power of Christ dwelling in him. xäpts and Süvaptc are closely 
synonymous in this verse. 36 While Paul had in mind grace sufficient for him regarding 
his thorn in the flesh, he certainly would have also agreed that God's grace is 
sufficiently powerful for the "weaknesses" of any Christian. 37 
4.3.2.3. Summary: Xäp1s given as power 
In these last two passages we see most clearly the association between the grace 
of God and power, particularly illustrated in the life of the apostle Paul. The grace of 
God becomes God's power at work in/through Paul as he carries out his ministry. He 
also would probably not exclude in 1 Corinthians 15 and 2 Corinthians 12 "grace" - the 
grace of God or Christ38 - as the free gift which provided his justification. As further 
support for Paul's use of Xäp 15 with the sense of power, John Nolland has shown that 
35 Sandra Hack Polaski, Paul and the Discourse of Power (Sheffield: Sheffield 
Academic Press, 1999), 114. 
36 See Thrall, 823; Furnish, 530; Martin, 420, who all agree. 
37 For an example of grace as power personified, see Rom. 5.21: 
OUTws Kai Fj Xäpts 
PaGIAEüGrj Siä 5LKa(00UV 1s Eis ýwi1v cdoSviOV 5tä' 
ITraOU XpIGTOU TOU KUpIOU 
f1 ji 2 v. Cf. Zeller, Charis Bei Philon, 158. 
38 Regarding the distinction between the grace of God and the grace of Christ in 2 
Cor. 12.9, Thrall hardly distinguishes the two: the grace of Christ is an expression of 
God's love for mankind; Thrall, 821-22. Similarly Furnish hesitates in making a 
distinction: "for the power of Christ and the power of God are inseparably linked in the 
apostle's thinking"; Furnish, 530. 
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the use of Xäpts to denote power can be traced back to classical Greek and can be 
found in the Septuagint. 39 
4.3.3. Summary: Xa pS As Authority and Power 
In this section we have seen Paul referring to the "grace given to me" or the 
"grace given to you/us". In each case, the result was indicated as a special bestowal of 
grace to the recipient, such that these uses of Xäpts would be similar to Xäpio a in 
meaning. Although Paul never uses XäpIopa when referring to "the grace given to me", 
he seemingly could have. In each case grace implies power, "enabling power" as the 
manifestation of God's grace for some purpose. Whether demonstrated in Paul as he 
carried out his apostolic ministry of preaching the gospel and planting churches among 
the Gentiles, or whether in the form of "spiritual gifts" active within a given community 
of Christians, effective grace involves divine empowerment at work through believers. 
Divine grace provides that which a person cannot on his own accomplish or attain. Such 
divine generosity naturally implies the conveyance of some enabling power. For if the 
result, the manifestation of grace, appears as the accomplishment of something beyond 
what man himself can accomplish, there must necessarily be an enabling source, a 
power, which brings about that result. 
When Paul writes in Rom. 1.5 that through Jesus Christ he has received grace 
and apostleship to bring about the obedience of faith among all the Gentiles, he is 
speaking of the authority he has received for his apostolic ministry to the Gentiles. 
How, then, does this authority relate to power? It is helpful to remember the simple 
illustration of a policeman directing traffic at a four-way junction. The policeman has 
the authority to put up his hand and stop the traffic coming from any one direction so 
that the traffic from another direction may proceed. If the traffic consists of a line of 
lorries, the policeman does not in himself have the physical strength to stop them. 
However, under the law - and the authority he has to enforce the law - he has the legal 
power to stop the lorries. If the lorry drivers are in submission to the law, they will 
acknowledge the policeman's authority and will come to a halt. In this way, through the 
authority entrusted to him, the policeman demonstrates effective power in stopping the 
traffic - power which he does not possess in and of himself, but power that 
he receives 
through the authority given to him. 
39 John Nolland, "Grace as Power", NovT 28, no. 1 (1986): 26-31, offers examples 
from Homer, Pindar, Euripides, Sophocles and several examples from the LXX. 
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Thus, "authority" suggests the presence of some "power" beyond itself. When 
Paul appeals to the Xäptc given to him, that is, the authority entrusted to him by God, 
whether to establish believing communities, to bring about the obedience of faith among 
the Gentiles, or to write authoritatively instructive letters to churches, he is appealing to 
the enabling power that God provides to accomplish these things. Paul does not have in 
himself the power to establish effective believing communities, to bring about the 
obedience of faith, or to write authoritatively life-changing letters. He does, however, 
have the authority to minister in these areas, and if the people he addresses submit to his 
God-given authority, 40 they are in effect submitting to God, and God's power will work 
through Paul to accomplish God's purposes. 41 As Paul conducts his ministry, his life is 
wholly defined by grace, since he has no other appeal for the power to carry out his 
ministry, except to appeal to God. God grants Xäpts to Paul in the form of enabling 
power, and when those to whom he is ministering submit by faith to his authority, they 
are submitting to the authority of God and are in effect accepting the "grace" of God. 
When they submit to God (through, for example, Paul's instructions) they enable God's 
power to work within them. 
4.4. Other Usages of X ar pi s- 
Although the subject of this chapter is Paul's use of Xäpts in texts other than 2 
Corinthians 8-9, the purpose is to consider texts which contribute to our understanding 
of his usage in 2 Corinthians 8-9. For this reason, I am not addressing every use of 
XWc in Paul, nor am I attempting to classify all uses of the term. I do want to mention 
briefly, however, several additional usages. 
The first is the use of xc p1c in the opening and closing Pauline benedictions. 
Using an adapted epistolary style, every Pauline letter opens with some form of the 
"Grace and peace" greeting, while each closes with some form of the Pauline "grace" 
wish. Paul's choice of Xäp tS in these benedictions certainly reflects the central place of 
40 Cf. 2 Cor. 8.5 where Paul writes that the Macedonians "gave themselves to God 
and to us", thereby submitting to the authority God had given to Paul. 
41 In Eph. 3.7 we see the expression of Xäptc, both in terms of the authority it 
conveys, and the power which lies behind that authority: 
EYevf1OrIv öL KovoS KaTä Tiiv 
b&A)pEäv TT-15 Xäp(TOc TOO 6eo6 Tres 6oOeIaflc POI KaTä TTIV EvEpyEIav Tits 
SuväpEcas a JTO6. 
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grace in his own theology. 42 Since these uses do not directly relate to giving and 
receiving, however, I will not devote attention to them in this thesis. 43 
An occurrence of Xäpts that is of particular interest to my study is Paul's use of 
the term in 1 Cor. 16.3. Since I discuss this usage in Chapter 5, I will only mention it 
here. In 1 Cor. 16.1-4 Paul offers the Corinthians instructions regarding how to gather 
their collection offering. He tells them to set aside a certain amount each week. He also 
instructs them to appoint some from their community who will deliver their "gift" 
(Xc pt5) to Jerusalem after Paul arrives in Corinth. In this usage, Paul uses XäpLc in a 
common Graeco-Roman benefaction usage to denote the Corinthians' gracious gift to 
the believers in Jerusalem. There may be an echo here of Paul's usage of the term in 1 
Corinthians 15, and I will discuss this and the potential significance below (see §5.4.1.2 
below). 
Another use of Xäpts I wish only to mention at this point is that of XäpIc to 
express thanksgiving. In Chapter 2 we saw that Xdpts was particularly appropriate for 
discussing giving and receiving since it could be used not only to convey a gift given 
(as well as the attitude of the giver), but also the return of gratitude - thanksgiving. Paul 
adapts the Graeco-Roman expression of Xäpts as thanks directed to the gods in the 
formula Xäpts TQ OEw, which he uses on several occasions: Rom. 6.17; 7.25; 1 Cor. 
15.57; 2 Cor. 2.24; 8.16; 9.15.44 The term Xäpis is also used in 1 Cor. 10.30, apparently 
as a reference to a thanksgiving prayer before meals. 45 
4.5. Conclusion: Paul's Usage of xä piy Elsewhere in His Letters 
In this chapter I have considered a number of varied usages of the term Xäptc in 
Paul's writings, saving the discussions of the term in 2 Corinthians 8-9 for the following 
chapters. The word occurs one hundred times in the Pauline literature (including the ten 
occurrences in 2 Cor. 8-9), and my discussion of the diversity of the semantic field of 
42 Judith Lieu argues that Paul likely initiated the epistolary use of these formulas; 
see Judith Lieu, "`Grace to You and Peace': The Apostle's Greeting", BJRL 68 (1985): 
161-78. 
43 For more on the Pauline benedictions, see Moffatt, Grace, 136-46, Stanley K. 
Stowers, Letter Writing in Graeco-Roman Antiquity, LEC (Philadelphia: Westminster, 
1986); Terence Y. Mullins, "Formulas in New Testament Epistles", JBL 91 (1972): 
380-89. 
44 See above at the end of §4.2.1 and below in §8.2.1 where the formula will be 
discussed in more detail. 
45 Fee, First Corinthians, 487. 
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Xäpts could easily be expanded. The passages considered have been chosen to illustrate 
the word's diversity in anticipation of the relevance to 2 Corinthians 8-9. Through the 
variety of ways Paul uses Xäptc we can conclude that he finds the term both dynamic 
and elastic. Sometimes Xäptc almost takes on lifelike qualities enabling it to conquer 
and reign. In its basic sense, Paul refers to ij Xäpts Toi eEoü as God's dynamic 
presence or potential energy, looking for places to convey its generosity. We could 
endlessly discuss and speculate on the grace of God as a divine characteristic or attitude, 
but in the New Testament we only encounter grace when it is active and manifest in 
accomplishing God's works in and through his people. 
I now turn to 2 Corinthians 8-9 to examine Paul's use of Xäpts there. 
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PAUL'S USE OF XAPII IN 2 CORINTHIANS 8-9: PART 1 
In Chapter 4, I considered Paul's use of xc pts in a variety of contexts outside of 
2 Corinthians 8-9. Building on the evidence found in Chapter 4, in this chapter and the 
next, I turn to 2 Corinthians 8-9 in order to examine the apostle's use of Xäp tS there. 
Because of the volume of material involved, I have divided the discussion of 2 
Corinthians 8-9 into two parts, which appear in Chapters 5 and 6. I have also isolated 
two sections of the text for detailed consideration in subsequent chapters. Therefore, 
Chapter 7, "Equality and Reciprocity", is devoted to 2 Cor. 8.10-15, and Chapter 8, 
"Grace and Thanksgiving", addresses primarily 2 Cor. 9.11-15. 
I. Introduction 
Paul pens the words of 2 Corinthians after passing through stormy waters in his 
relationship with the Corinthians, but feeling reconciled to the community as a result of 
Titus's recent visit (7.6-16). In chapters 8-9 Paul encourages the Corinthians to follow 
through on their previous commitment to contribute toward the collection for the saints 
in Jerusalem. Taking these two chapters together as a single unit, ' Paul's discussion 
may be divided into four sections. (1) Paul begins chapter 8 with a testimony of the 
Macedonians' unexpected and eager participation in this project (8.1-5). (2) He then 
appeals directly to the Corinthians to follow through on their previous commitment 
(8.6-15). (3) In a recommendation section he mentions his co-workers in this project 
(8.16-9.5) and pressures the Corinthians even further to prepare their gift (9.1-5). (4) 
Finally, Paul concludes with some theological perspectives on giving, which he hopes 
will ultimately persuade his readers (9.6-15). Following a survey of the occurrences of 
1 See the discussion in § 1.6. 
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Xäpts in 2 Corinthians 8-9, this four-fold division will serve as the outline of my 
discussion in this present chapter and in Chapter 6. 
With regard to the extensive use of Xc pts in these chapters, we see that the term 
frames the entire discussion: Chapter 8 opens with reference to the Xäptc of God given 
in the Macedonian churches (8.1) while chapter 9 concludes with xäpts returned to 
God - as thanksgiving - for his "unspeakable gift" (9.15). The flow of the argument 
begins with divine Xäpts given to the Macedonians (8.1) and contains reference to the 
Xapt5 of Christ (8.9). The assurance of the availability and effectiveness of this Xapt5 
for the Corinthians is stated and illustrated with scriptural allusions and examples. The 
discussion demonstrates "divine Xäptc" transformed into "human Xäpts" passed on 
from one believing community to another. In the end, Xdpi S is returned to God in the 
form of thanksgiving for his divine gift forming an inclusio and thus completing the 
"circle of Xäptc". 
5.2. Survey of xa p: y in 2 Corinthians 8-9 
As I have previously noted, Paul uses the word Xäptc ten times in 2 Corinthians 
8-9. In this section I will briefly survey these ten occurrences in preparation for the 
more detailed discussion that follows. 
In the first verse of chapter 8 Paul mentions xäpt5 given to the Macedonians: 
rvwpiýopEv b& üNiv, C(&X4Oi, -rile xäply Toü Oeoü TTIV &&&o1EV1]V EV Talc 
EKKAflGiats Tres MaKE&ovas. In the verses that follow, Paul describes the outcome of 
this xc is as the generous and enthusiastic contribution by the Macedonian believers 
toward the collection project, despite their poverty and afflictions. 
The next occurrence of Xäpts is in 8.4 where it is used quite differently than in 
8.1. Here, the Macedonians plead with Paule for Tilt) Xpºv Kai Tilt) Kotvc, evtav TT15 
ötaKOVias Tfc Eis Toils äyiovs. Many English translations reflect an interpretation of 
Xc pts used in its basic, non-theological sense, i. e. denoting "privilege"3 or "favor", 
4 
and this verse in particular contributes to the diversity of usage of the term in these two 
chapters. 
2 Literally, Paul writes, &opEvot i ic; v, "beseeching us", which may include his 
coworkers as well. 
3 NRSV, NIV. 
4 NASB. 
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Three times in 2 Corinthians 8 Xc pts appears in the phrase rj Xäptc TaüTrl (8.6, 
7,19). After having reported to the Corinthians the Macedonians' response to the grace 
of God (vv. 1-5), in verse 6 Paul says he encouraged Titus, that Titus might ETrtTeAEafl 
Eis U P6(5 TTJV ä tv TaüTrly. Paul uses the phrase again in verse 7 to exhort the 
Corinthians: `iva Kai Ev TaüTrl Tip a lTL rrEptßßEUfTE. Later in the chapter when Paul 
commends the two co-workers who will accompany Titus to Corinth, he mentions "the 
brother", who has been appointed by "the churches" to travel with Paul as a co-worker 
ßüv Tip ä tTt TaüTfl. As Paul's concern in 2 Corinthians 8-9 is the collection for the 
saints (8.4; 9.1), the context suggests that these three uses of the phrase Tj Xäpts TaüTfl 
are a means of referring to that project. Again we encounter a usage of Xäpts which is 
clearly distinct from the two occurrences considered above. 
The next occurrence of Xc pis is in 8.9: YIVGJQKETE yap TI1V X PLV TOU KUPIOU 
ij i& v' Irjßoü XpIaTOÜ .... 
This usage is clearly theological and in the discussion below 
I will consider its significance and relationship to "the grace of God" in verse 8.1. 
Twice in 2 Corinthians 8-9 Paul uses the term Xäptc in a formula expressing 
gratitude to God, ät Tw OEO), in 8.16 and again in 9.15. In the former passage, it 
expresses gratitude to God for the eagerness he has put in the heart of Titus toward the 
Corinthians, while in 9.15, it is used more generally to express gratitude to God for 11 
cVEK5UiY11TOc aüToü &wpEa. This usage of Xäpts to express gratitude to God is not 
5 uncommon in Paul and will be discussed in Chapter 8. 
The term Xäpis occurs also in 9.8 where Paul writes, &uvaTEi && 0 6eö5 träaav 
X PIy TTEpIQQEuaaL Eis P6(5, `Iva Ev TTaVTL Tr VTOTE TTäßav allTaPKElaV 
EXOVTES 
rrEPIGGEU11TE gis rräv'Epyov äyaeov. Xc pt5 here is portrayed as something that can be 
imparted by God, which enables believers to perform good deeds. Whether this is the 
same divine Xc pis that was poured out in the Macedonian churches in 8.1 will be 
explored below. 
Finally, in 9.14 Paul writes that the believers in Jerusalem, as a result of the 
Corinthians' gift, will pray for them and will yearn for them 5lä Ti]v üirspc O AAouaav 
xapty Tot) OEOU Eý iNiv. This seems to presume the Corinthians' eventual participation 
in the collection project, and attributes their generosity to a recognizable working of 
God's grace in them. 
5 See other occurrences referenced in 4.4 above. 
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In summary, there are three usages of Xäpts that recur within the two chapters: 
(1) divine Xäpts, i. e. the grace of God (8.1; 9.14) or of Christ (8.9); (2) the phrase a" UTTI 
rj Xapts (8.6,7,19); and (3) xäpts as thanksgiving offered to God (8.16; 9.15). The 
two remaining occurrences stand alone in their usage: (4) Xäp tS which God is able to 
abound for every good work of the believer (9.8); and (5) Xäpts as favor or privilege 
(8.4). The diversity of Paul's usage of xäpts in these two chapters rivals, if not 
exceeds, the diversity of his usage of the word throughout his remaining extant writings. 
What does Paul intend by using this same term in such diverse ways in these two 
chapters? What is significant about Paul's use of Xäpts within this context of giving as 
opposed to his usage of the term elsewhere? How is the usage of Xäptc here similar to 
the way Paul uses the term elsewhere and in what ways does it differ? These questions 
will be addressed in the following exegesis. 
5.3. Testimony of Divine Grace at Work in the Macedonians (8.1-5) 
Paul's desire is for the Corinthians to follow through with their previously 
promised contribution toward the collection. To help motivate them he employs a 
number of rhetorical devices, beginning in verses 1-5 with a challenging description of 
the unexpected enthusiasm with which the Macedonians had themselves made a 
generous contribution. Paul subtly compares the Corinthians' situation to that of the 
Macedonians; unlike the Corinthians who were relatively well off, the Macedonians 
were experiencing afflictions and poverty. 6 Despite this, they were filled with an 
abundance of joy, which completely overshadowed their troubles and overflowed into a 
wealth of generosity (8.2). They gave, Paul writes, even beyond their ability, and they 
did so at their own initiative ((XüOaipETOL; 8.3). In an ironic paradox, these who 
themselves were poor begged Paul - not for aid to relieve their own poverty - but for 
the privilege of helping to relieve the poverty of others (8.4). 
5.3.1. Grace as Divine Empowerment 
This amazing display of generosity in the midst of poverty Paul attributes to "the 
grace of God which has been given in the churches of Macedonia" (8.1). Although Paul 
describes what the Macedonians have done by expressing it in terms of human 
generosity, it was in fact only possible because of God's grace. Divine grace, poured out 
6 See Betz, 50, for a description of the economic plight of the Macedonians. 
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upon the Macedonians, enabled human grace, the selfless and generous actions of the 
Macedonians to help relieve the suffering of others, even while they themselves were 
experiencing hardship. Therefore, Paul writes to the Corinthians that he wants to make 
known to them, 7 not in the first place the (human) generosity of the Macedonians, but 
the divine grace of God given to Macedonians, which they allowed to work in them and 
through them in this way. 
The phrase il Xäp15 TOO Oeoü occurs twice in 2 Corinthians 8-9: here in 8.1, and 
again in 9.14 as the Tj ürrEpP äXAouaa Xäpts Toü 6E 06E'4' 'ýRv. Where the grace of 
God in 8.1 concerns the Macedonians, in 9.14 it relates to the Corinthians; Paul refers to 
the outworking of God's grace among the Corinthians, which will be evident when they 
complete their collection offering. We have seen the grace of God portrayed as a gift in 
Romans 5.15,17, the gift of the Lord Jesus Christ and the gift of righteousness. This 
gift was in connection with the salvation that is granted by the gift of God's grace 
through faith. The context here in 2 Corinthians 8-9, however, is different from that of 
Romans 5. In 2 Corinthians 8-9 the issue is not one of salvation; there is no emphasis on 
Xäp 15 as saving grace. Paul's use of the term in these two chapters, however, is 
consistent with the way he refers to "grace given" on the several occasions discussed 
above. 8 Grace "given" as it is referred to here in 8.1 and elsewhere refers to a 
manifestation of the grace of God which provides divine enablement for those who 
receive it. It is grace as divine empowerment. Here among the Macedonian communities 
it is this divine empowerment producing results in the Macedonians that surprised even 
Paul (cf. 8.5). Despite their afflictions and poverty, the Macedonian believers 
experienced abundant joy. Despite their poverty, they contributed generously to help the 
suffering believers in Jerusalem. 
When Paul tells the Corinthians in 8.1 that he wants to make known to them the 
grace given in the Macedonian churches, he is not supposing that they would have 
doubted that the Macedonians had been recipients of God's grace; as believers they had 
experienced grace in the form of the gift of righteousness. When Paul preached the 
7 Paul actually writes in 8.1, "We make known to you" (yvwpiýopsv). The first 
person plural may include Paul and his co-workers or it may simply be an editorial 
plural. In either case it can be assumed that Paul is the voice behind these words. 
8 In §4.3.1 I discussed grace given to Paul as the basis of his authority in writing to 
the Gentile churches he planted (Rom. 12.3; 15.15; 1 Cor. 3.10; Gal. 2.9; Eph. 3.2,7,8); 
the grace given to individuals as spiritual gifts (Rom. 12.6; Eph. 4.7; cf. 1 Cor. 12.4, 
11); and grace given to entire communities (1 Cor. 1.4; 2 Cor. 8.1). 
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gospel among the Corinthians, he would have presented the gospel message in terms of 
"the grace of God and the gift of grace" - Christ's death on the cross for them. This 
'6gift of grace" stands behind every statement where Paul refers to "the grace of God 
which was given .... " That is, in every instance where Paul refers to grace in terms of 
the empowerment it provides ("grace given"), it is assumed that the gift of grace ("the 
gift of righteousness") has already been received. The "gift of grace" in Christ is the 
initial grace-infusion that results in believing individuals and communities, which also 
makes possible the outworking of God's empowering grace upon them. This initial 
grace-infusion is mentioned in 8.9 as the grace of our Lord Jesus Christ and thus will be 
further discussed below. 
5.3.2. Grace and Abundance 
Having introduced this section in verse 1 and stated his purpose of informing the 
Corinthians of God's grace at work among the Macedonians, Paul proceeds in the 
following verses to elaborate on the outworking of this grace. The evidence is seen in 
verse 2, that in the midst of "poverty", God's grace results in "riches"; where there is 
"lack", his grace produces "abundance". The theme of abundance (rreptoaeia) is often 
associated with grace in Paul as we have seen in Romans 5 where grace "abounded to 
the many" (rrEptaaEüw; 5.15), resulting in an "abundance of grace" (TrEptaaEia; 5.17) 
for those who receive it. 9 We shall also see below that Paul hopes that the outworking of 
grace for the Corinthians will be that their rrEptacEupa will contribute toward the 
uaTEp-qpa of the Jerusalem saints, and vice versa. Likewise, when Paul describes the 
results of the grace of God at work in the Macedonians, he speaks of "ii rrE pt aGE ia of 
their joy, which together with their deep poverty rrE pi GGEu6E v in the wealth of their 
generosity" (8.2). Paul does not say that grace produced material wealth for the 
Macedonians, but rather that it resulted in TO' rrAOUTOS Tres ä1TA6T1ITOS. Paul uses 
economic terminology metaphorically to express the results of God's grace. That which 
resulted was not the "riches", but the "sincere generosity", which is understood by 
taking the genitive phrase TT-15 6(rrXOT11TOc epexegetically - the wealth which consisted 
in their sincere generosity. 10 
9 See also Rom. 5.20; 1 Cor. 15.10; 2 Cor. 1.12; 4.15; 8.7; 9.8. 
10 See Furnish, 400. 
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5.3.3. Sincere Generosity 
The term ärrA6-rr)c, occurring in 8.2, appears again in 9.11,13. Although the 
basic meaning of the word is simplicity, sincerity, uprightness, frankness, it might be 
argued that the context demands a meaning of liberality with an emphasis on the size of 
the gift. ' 1 Most modern English translations seemingly reflect such a translation 
(NRSV, NIV: generosity in all three instances; NASB, NKJV: liberality). For several 
reasons, however, it seems best not to understand ärrXOTr1c quantitatively. In the first 
place, the basic meaning of the word does not support such a translation. Although 
lexica do offer liberality as a possible meaning, the supporting evidence is from these 
passages in 2 Corinthians 8-9 together with Rom. 12.8.12 Even BDAG, although listing 
liberality as a possible meaning, concludes: "this sense is in dispute, and it is [probable] 
that [meaning] 1 in the sense of sincere concern, simple goodness is sufficient for all 
these [passages, i. e. Rom. 12.8; 2 Cor. 8.2; 9.11,13]". 13 Besides this, there are no other 
clear uses of the term in either the New Testament or the Septuagint supporting such a 
meaning. 14 The context of 2 Corinthians 8-9 actually argues against translating 
arrXOTI1s liberality since Paul is clearly more concerned with the attitude of the giver 
than he is with the size of the gift. 15 Georgi draws out this element when he notes that 
the involvement of the grace of God as the impetus for the Macedonians' involvement 
directs Paul's emphasis away from the external organization of the collection to an 
emphasis on the "the inner involvement of the Macedonian congregation and the 
foundation of their involvement in God's own action". 16 Finally, the Macedonians were 
11 BDAG, s. v. ärrXOTflc; 0. Bauernfeind, "ärrAo65, alTAöTI]c", TDNT 1: 386-87. 
12 See Thrall, 523. 
13 BDAG, s. v. ärrA6Tflc. 
14 aTrA6Tr15 only occurs in the Pauline literature in the NT (Rom. 12.8; 2 Cor. 1.12; 
8.2; 9.11,13; 11.3; Eph. 6.5; Col. 3.22). It is found six times in the LXX (2 Kgdms. [2 
Sam] 15.11; 1 Chr. 29.17; 1 Mac. 2.37,60; 3 Mac. 3.21; Wis. 1.1). It is possible to 
argue that the occurrence in 3 Macc. 3.21 refers to liberality, but this is certainly not 
necessary: 6&ä TE T11V OUINaxiaV Kai Tä rrET IOTEUIJ Va JJETa 
aTrXOTTlTO5 aüTOis. 
15 Cf. 2 Cor. 8.13; 9.7. 
16 Dieter Georgi, Remembering the Poor: The History of Paul 's Collection for 
Jerusalem (Nashville: Abingdon, 1992), 81. Likewise, with regard to Paul's use of 
(1TAOTflS, whether in 2 Cor. 8.2; 9.11,13, or in Rom. 12.8, Nickle comments, "When 
Paul used the phrase in connection with charitable giving, it was to refer to the 
motivating attitude of concern for the Christian brother which gave impulse to the act, 
and not to the actual amount given; " Keith F. Nickle, The Collection: A Study in Paul 
's 
Strategy, SBT 48 (London: SCM, 1966), 104. 
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poor and would have been unable to give liberally, i. e. to give a large gift. They did give 
sacrificially, but their gift would not have been described as liberal. 
A common usage of ärrXOTf1c both in the Septuagint and in the New Testament 
is in the phrase ärrXoTr)5 Kap5ias. l7 It seems likely that in 2 Cor. 8.2 Paul wishes to 
stress the sincerity of the Macedonians' hearts as they gave, perhaps intending to echo 
this phrase through his use of the word. With this in mind, an appropriate rendering for 
ä rrXOT11c here could be "sincerity" or even "generosity", meaning "generosity of heart" 
and not necessarily the size of the gift. Joseph Amstutz, in his monograph A T7/10 THI, 
argues that what Paul has in mind here is an attitude of simple-mindedness toward 
giving, resulting in a spontaneous response. 18 Although Amstutz may try too hard to 
retain the basic sense of "simplicity" for ärrAöTfls, he is to be commended for not 
forcing the sense "liberality" on this use of term, instead stressing the sincerity of the 
Macedonians' actions. 19 Allo suggests that it is "simple generosity, without 
calculation", 20 while Hughes offers the meaning: "true open-heartedness and generosity 
towards others in which there is no duplicity of motive". 21 Plummer says, "St. Paul 
speaks of the richness, not of their gifts, which could not have been large, but of their 
minds. Munificence is measured, not by the amount given, but by the will of the 
giver". 22 I suggest therefore rendering ärrXOTT15 in these passages (8.2; 9.11,13) 
"sincere generosity", stressing the heartfelt sincerity of the giver over the quantity of the 
gift. 
5.3.4. The Privilege of Participation 
In 2 Cor. 8.4 Paul describes the Macedonians as having "pleaded with us ...: 
" 
5EOPEVOL rIpWV Thy XäpIV Kai Tilt) KO(VC*)viav TI-15 &&aKOVias TT1 Eis Toils ayiouc. 
Does Paul use Xäp iS here in a theological sense or is it to be understood simply as 
"favor" or "privilege"? 23 What is the significance of and connection between Xäpts, 
17 1 Chr. 29.17; Wis. 1.1; Eph. 6.5; Col. 3.22. 
18 Joseph Amstutz, ATTA0THE- Eine begriffsgeschichtliche Studie zum jüdisch- 
christlichen Griechisch, Theophaneia 19 (Bonn: Peter Hanstein, 1968), 103-104. 
19 Meyer, 381, similarly says that aTTXOTflc here does not mean "bountifulness, but 
singleness, simplicity of heart". 
20 Allo, 212. 
21 Hughes, 289, n. 7 (emphasis in original). 
22 Plummer, 234. 
23 Moule, 82, understands the Macedonians as asking Paul to do them a favor by 
delivering their "grace-prompted" collection to Jerusalem for them. Meyer, 344, has 
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Kotvwvia and &taKOVia in this passage? It seems clear enough that the phrase rj 
5ta Kov ia tj e 15 -roils äy i ous refers to the collection "for the saints", since precisely the 
same phrase appears in 9.1, and the variation, i Aoyeia r) Eis Toils äytouc, occurs in 1 
Cor. 16.1.24 Regarding the use of xä p 15 here in 2 Cor. 8.4, we must bear in mind that 
this is Paul's term; the text does not reflect a direct quote by the Macedonians and it is 
difficult to know whether Paul might be mirroring their terminology or simply 
paraphrasing their desire with language he finds appropriate to his argument. If he is 
using the Macedonians' own terminology, this would argue for Xapts in its profane 
sense as "favor" or "privilege". On the other hand, if Paul himself has chosen this word, 
then we can only assume he has selected it carefully, in line with his overarching theme 
of grace in this discussion. Perhaps the Macedonians unwittingly used it in making their 
appeal, and Paul could not help but seize the opportunity to include it in his letter to the 
Corinthians to convey the sense both of the Macedonians' innocent request and the 
theological significance of their participation in the collection as an outworking of 
divine grace. In either case, Paul has chosen to use it here, and because of his 
underlying theme of grace, we must assume that even the seemingly profane usages of 
Xäp 15 in this passage are meant to cause the readers to ponder potential theological 
significance. 
The accusative forms Xapiv and KotvowIav in 8.4 could be taken as accusatives 
of reference as reflected in the translation of the ASV: "beseeching us with much 
entreaty in regard of this grace and the fellowship in the ministering to the saints". 25 
Contextually this would make the sense of "favor" / "privilege" for Xäpis unlikely, 
instead implying that tj XäpIc refers to the collection project itself, perhaps as a 
"gracious work". 26 This, however, is unlikely for two reasons. Indeed, Paul had 
"kindness" here for Xaptc: they beseeched Paul for "kindness" in allowing them to 
participate in the collection. According to A. E. Harvey, Renewal Through Suffering: A 
Study of 2 Corinthians, SNTW (Edinburgh: T&T Clark, 1996), 80-91, Paul avoids 
speaking of contributions toward the collection by referring to the project as a favor 
which the contributors are granting to the saints in Jerusalem. Such an interpretation 
certainly minimizes any connection between God's grace and participation in the 
collection. 
24 See also i &taKovIa allTI1 (2 Cor. 9.13), and Paul's reference to his delivery of the 
collection as fl &iaKOVia you i1 Eis' IEpoußaArjp (Rom. 15.31). 
25 The ASV inserts the word "this" in "this grace" where it does not appear in the 
Greek. 
26 As in Windisch, 246, where he refers to it as a Gnadenwerk. Calvin, 108, 
translating "grace" has in mind reference to the collection. Gillis P. Wetter, Charis: Ein 
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previously used Xäp tS to refer to the Corinthians' eventual collection gift in 1 Cor. 
16.3, but there it was "your gift" (TI Xaptc üp& v), the Corinthians' own contribution, 
and did not refer to the overall project. Second, since this would be Paul's first reference 
to the overall collection undertaking using Xapts, it might be expected that he would 
further qualify it, perhaps as he soon will do in 8.6,7, as "this grace" (i X(X" pts a"Tf). 
It is more likely that Xäpty and Kotvwviav form a hendiadys, 27 comprising the 
direct object of the participle ÖE6JJEvot: "beseeching us for the privilege of partnership 
in this ministry for the saints". 28 KOI VWvi a terms are often associated with the 
collection, 29 expressing the common idea of mutuality in ministry, as brought about 
through dispensed XapiONaTa. Paul expresses this clearly in Romans 12, where, after 
having referred to the grace given to him which gave him authority to instruct the 
believers in Rome (12.3), he likewise spoke of "spiritual gifts, which differ according to 
the grace given to us" (XapißpaTa KaTa Ti]V XaPIV Tilt) SoO 'iaav f IIv &#opa; 
12.6). After delineating numerous "gifts" (12.6-8), Paul then offers a series of overall 
exhortations regarding how these gifts ought to be practiced in the Christian 
community. It is not surprising that one of these ways is by "contributing to the needs of 
the saints" (-rail Xpeiais T6V äyicwv KOIVoMvoüvTE5; 12.13). When Paul discusses the 
grace of God given in terms of XapiGpaTa, he discusses their use within the Christian 
community, and presumably had in mind in Romans 12 within the community or 
communities in Rome. The body of Christ extends beyond individual local 
communities, however, to include communities in diverse locations. If all are part of the 
same body, certainly the principles that apply to individual believers ministering within 
their own local body using the grace they have received could likewise be applied to 
entire local communities, using the grace given to them, to minister to other believing 
communities who have need. This is precisely what we see demonstrated by the 
Beitrag zur Geschichte des ältesten Christentums, UNT 5 (Leipzig: Oscar Brandstetter, 
1913), 211, simply takes Xäp1s here as Gabe, "gift" (and similarly in 8.19), referring to 
the collection. 
27 Heinrich Seesemann, Der Begriff KOINWNIA im Neuen Testament (Gießen: 
Alfred Töpelmann, 1933), 68. 
28 See Hughes, 291-92, n. 11, and Furnish, 402, for an elaboration of this 
construction as hendiadys. Even if TI V KOIVcwviav is taken as epexegetic, "beseeching 
us for the privilege, that is, partnership in this ministry", the sense is not much affected. 
See also James R. Harrison, Paul's Language of Grace in its Graeco-Roman Context, 
WUNT 11/172 (Tübingen: Mohr Siebeck, 2003), 295-96. 
29 Rom. 15.26,27 (KoIvwvEo ); 2 Cor. 8.4; 9.13. Cf. also 2 Cor. 8.23 (KOWCOV65). 
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Macedonian believers. The grace of God at work in them stimulated them to want to 
contribute to the needs of another believing community. 
We shall see that Paul seizes this opportunity to explain to the Corinthians, who 
had previously been instructed on how the various members of "the body" are 
dependent one upon another for mutual support (1 Cor. 12), to encourage them to 
contribute toward the needs of the saints in Jerusalem, and to expect some form of 
reciprocal return (2 Cor. 8.13-14; see Chapter 7). Thus, just as God gives his grace to 
individuals so that they might minister to one another within a local body, so too he 
gives his grace to entire communities who, in turn, can minister to each other's needs. 
Such community interdependence not only provides a way to share resources in order to 
meet needs, but at the same time strengthens the overall body of Christ, and it provides 
opportunities for God to receive glory and thanksgiving. 
Thus it appears that 2 Cor. 8.4 illustrates that one outworking of the grace of 
God among the Macedonians is their begging for the "privilege" of participation in this 
ministry to the saints. Paul probably uses the word Xäpts in this verse as a play on 
words - that which has become a privilege for the Macedonians is freely granted to 
them through the grace of God. Their desire to serve others whom they have never met 
is an outworking of the grace of God; their desire to partner with fellow believers 
whom they have never met is likewise an outworking of the grace of God. The irony, as 
I earlier pointed out, is that the Macedonians who are themselves poverty stricken and 
suffering afflictions are begging for "favor/grace", not favor toward themselves to have 
their own needs met, but favor in the privilege of being given the opportunity to help 
contribute toward the needs of others (cf. Rom. 12.13: -rail XpEia15 TC2V cy cw 
Kotvo voüvTEc). Those who were in fact a living demonstration of the Xäpts of God, 
were beseeching Paul for Xä ptS! 
5.3.5. The priority of self-giving 
Having just written of the Macedonians pleading for the privilege to participate 
in the collection, in 8.5 Paul indicates that their participation exceeded even his own 
expectations: Kai oü KaOw5 
fjArrioapEv aAAa EavTOÜc E&wKav TTpWTOV Tw KUpicOL 
Kai ijRiiv 6tä eEXi PaTOc 6Eoü. The use of 
EArriýW here has been equated in meaning 
with rrpooboKäW, "expect", and thus oü KaOc; es 
i1ArriaapEv may be translated: "not as 
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we had expected". 30 Paul apparently had not solicited the Macedonians' participation in 
the collection since he reports that they had begged for the privilege to contribute 
(v. 4). 31 Although the collection project was for Paul a major undertaking, he may have 
hesitated in asking them to contribute since he knew of their poverty, and since they had 
already sent gifts to Paul to help meet his own personal needs (2 Cor. 11.9). Yet having 
become aware of the collection, the Macedonians, at their own initiative (aüOa i pE Tos; 
8.3), desired to contribute. 32 Their level of commitment exceeded even what Paul might 
have expected from them, not only in the amount of their financial gift, but in their 
commitment to the Lord as well. 33 The emphatic word position of EavTOU5 stresses that 
it was themselves that the Macedonians offered in the first place (EavTOÜS E'SWKav 
rrpc*)Tov). That rrpWTov does not imply a temporal or sequential giving of themselves, 
first to the Lord and then to Paul, is supported by the absence of'E rrE I Ta after rrpWTOv 
as Furnish points out. 34 Furnish, however, hastily concludes from this that Tw KUpk ) 
and i*iv are to be separated, distinguishing the Macedonians' self-giving to the Lord 
from their self-giving to Paul. I suggest, rather, taking "to the Lord" and "to us" 
together: "in the first place they entrusted themselves to the Lord and to us [as his 
apostles]". Paul's point is that the Macedonians gave themselves before they gave their 
money. 35 The phrase Stä 6eA'iaTO5 OEOU is often associated with Paul's apostleship 
and thus the recognition of his God-given authority. 36 Thus when Paul says the 
Macedonians "gave themselves first to the Lord and to us", he means that they fully 
submitted themselves to the Lord, which, in recognizing Paul's apostolic authority, 
meant likewise submitting to Paul as well. In 8.1-5 emphasis is on the grace of God 
given to the Macedonians. Therefore, in giving themselves to the Lord, the 
Macedonians are in effect submitting to the power of God's grace, allowing his grace to 
30 See Windisch, 247. BDAG also offers the meaning expect, but prefers hope, hope 
for; s. v. EArr4o. 
31 Harris, 566, writes, "Neither Paul nor anyone else had urged or pressured them to 
participate (v. 3). In fact, their involvement had resulted from their urging Paul to grant 
their earnest request to be permitted to participate" (emphasis in original). 
32 Calvin, 108. 
33 Although X46 and a few other witnesses have TC 6E(3 instead of Tw Kupk in 8.5, 
Thrall is probably correct saying that TW 6ew is unlikely the original since the 
repetition of OE6c (Tc 6Ew ... 
Sia OEatINaTO5 6Eoü) would be awkward; see Thrall, 
526, n. 130. See also Martin, 255. 
34 Furnish, 402. 
35 Thrall, 526, paraphrasing Barrett, 221. 
36 2 Cor. 1.1. See also Windisch, 248; Martin, 255; Hafemann, 333; Thrall, 527. 
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work in them, in this case resulting in generous hearts from which they contributed to 
the collection. 
5.3.6. Summary: Grace at work in the Macedonians 
In verses 1-5 the use of xäpIc relates to the grace of God given in the 
Macedonian churches. The outworking of this grace is demonstrated in the "two 
stunning paradoxes - joy in the midst of testing and affliction, and generosity in spite of 
affliction and poverty". 37 A certain ambiguity hovers over the discussion regarding who 
or what activated this display of "grace". Was the Macedonians' zeal and generosity 
simply a joyful response to the grace of God that they had experienced in their 
salvation? Or was the grace of God at work in them in such a way that enabled them to 
act beyond their natural means? In other words, was their participation in the collection 
simply a response of gratitude to God or was it a result of God's empowerment through 
his grace given to them? The latter might be seen along the lines of the XapißpaTa as 
manifestations of God's grace in believers -a divine working, while the former would 
be viewed strictly as a human response of gratitude. Nonetheless, Paul's discussion 
allows for ambiguity regarding the Macedonians involvement, whether it was as a result 
of their own effort or God's work within them. I will now consider this ambiguity in 
more detail. 
The answer to this ambiguity seems to lie in Paul's perception of how the grace 
of God "worked" in and through himself. I discussed this earlier in §4.3.2.1 with regard 
to 1 Cor. 15.10, where Paul describes his work as an apostle spreading the gospel. 
Although viewing himself as unworthy to be an apostle since he had persecuted the 
church of God (15.9), he says, "By the grace of God I am what I am and his grace 
toward me did not prove vain" (v. 10). Paul recognizes that he has been a recipient of 
God's grace, not just in his salvation, but in his empowerment for ministry. God graced 
him for the ministry and the grace he received was well appropriated by Paul. And yet 
for Paul it was difficult to distinguish his own labors for the gospel from the grace of 
God working through him: "I labored ... yet not 
I, but the grace of God with me" (v. 
10). The grace of God would have likewise been at work in the Macedonians. As 
recipients of God's grace, they lived in the grace of God. Their efforts were empowered 
by God's grace. The result was action on their behalf which was humanly unexpected 
37 Harris, 5 64. Amstutz, A TT/10 THI, 104, similarly refers to these dual 
"paradoxes". 
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because of their own circumstances, but which, because of the grace of God given to 
them, was entirely understandable. 
Paul had not asked the Macedonians to participate in the collection but when 
they found out about the project they begged him for the privilege of contributing. As a 
reply to their pleading, Paul gave them the opportunity to respond according to the 
grace of God at work in them. Thus the impact of the grace of God on the Macedonians 
is seen in two ways, first as it has impacted their internal disposition resulting in joy 
amidst affliction, and second in the resultant ability to make a contribution toward the 
collection, despite their situation of poverty. 38 
5.4. Paul Urges the Corinthians' Participation in the Collection (8.6-15) 
Having begun his discussion regarding the collection with the evidence of the 
Macedonians' enthusiastic participation, in 8.6-15 Paul directly addresses the 
Corinthians, urging their participation as well. 
5.4.1.2 Cor. 8.6 and aü T17 rj Xar plc 
Within 2 Corinthians 8-9, the phrase Tj Xapts a1 TfI appears three times in 
chapter 8, in verses 6,7 and 19.39 In the following discussion I examine the phrase in 
8.6 with a view toward understanding its significance in all three occurrences in 2 
Corinthians 8. 
5.4.1.1. Issues concerning 2 Cor. 8.6 
As a result of the Macedonians' enthusiastic participation and of Titus's recent 
successful visit to Corinth, Paul concludes that now is the appropriate time for the 
Corinthians to follow through on their previous commitment to contribute. Therefore, 
he decides to send Titus back to them: Eis TO rrapaKaAE6aL hµä5 TiTOV, 
`i va KaOc")s 
rr OEVý aTO O 
JTG*s Kai ETTITEA Gfl Eis 
üpäs Kai Tilt) Xäp'v TaüTrIv ("As a result P ý1Pý 
[of the outworking of divine grace among the Macedonians], we have encouraged Titus, 
that just as he previously began, so he would also bring to completion among you this 
38 See George Panikulam, Koinonia in the New Testament: A Dynamic Expression of 
Christian Life, AnBib 85 (Rome: Biblical Institute Press, 1979), 46. 
39 Elsewhere in the NT the phrase appears in Rom. 5.2 in reference to "grace" given 
to all believers, and in Eph. 3.8 in reference to the special grace given to Paul 
for his 
apostolic ministry to the Gentiles. 
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grace as well". ). 40 The construction Eis with the articular infinitive is often used to 
express result, and so here: as a result of the gracious work of the Macedonians toward 
the collection project, Paul has been prompted to send Titus back to Corinth in order to 
motivate a similar gracious work among them with regard to their contribution. The 
verb rrpoEvc pXoJaI in 8.6 indicates a "previous beginning" for Titus among the 
Corinthians with regard to the collection. The question arises as to when Titus 
previously began this work for the collection in Corinth. On the evidence of 2 Cor. 7.14, 
it has been argued that Titus's first visit to Corinth was that described in 2 Corinthians 
7, during which he delivered Paul's sorrowful letter. Since Paul writes in 7.14 of his 
boasting to Titus regarding the Corinthians, which proved to be justified, it is supposed 
that Titus had not previously been to Corinth; otherwise he would have known what the 
Corinthians were like, and Paul's "boasting" about them would have been 
unnecessary. 41 It is not unreasonable to suppose, however, that Paul could have had 
reasons for boasting to Titus about the Corinthians even if Titus had already become 
acquainted with them. Perhaps Titus had held a different opinion regarding how they 
would react to Paul's sorrowful letter, and so Paul had "boasted" in his confidence to 
Titus that they would respond favorably. 
A greater difficulty in suggesting that Titus had not previously been to Corinth 
involves the use of the rare verb rrpoevc pXoiat in 8.6, which again occurs in verse 10. 
In 8.6 we see that Titus had "previously begun" (rrpoevrjpýaTO) work for the collection 
among the Corinthians, and now is being sent back to "complete" (ErrtTEAEw) it, while 
in 8.10 Paul reminds the Corinthians that they themselves had begun (rrpoevrjp aaOE) 
the collection endeavor a year prior (ärro rrEpuat), but now must complete (ETrLTEXEW) 
it. Paul in 8.6 refers to Titus's expedient role (cf. 8.23 where he is described as Paul's 
partner and ouvE py6c in the collection among the Corinthians), while in 8.10-11 he 
emphasizes the Corinthians' own actions. As in both 8.6 and 8.10-11, we find the verb 
40 The double occurrence of Kai in 8.6 has puzzled commentators. The logical 
explanation (as per Harris, 572; and Thrall, 528) seems to be that the second occurrence 
in the phrase Kai T1]v Xc PT UTTIV ("this grace as well") indicates that Paul wants 
Titus to complete "this grace" (with regard to the collection), just has he had completed 
some other work among the Corinthians. This other work could be Titus's help in 
restoring relations between Paul and the Corinthians (as reflected in 2 Cor. 7), and/or 
his delivery of Paul's "sorrowful letter" (see 2 Cor. 2.4; 7.8-12). 
41 C. K. Barrett, "Titus", in Essays on Paul (Philadelphia: Westminster Press, 1982), 
125-26; Barrett, 221; Furnish, 397-414. 
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E apXopai elsewhere in Paul coupled with ETnTEA O (Gal. 3.3; Phil. 1.6). 42 The second 
use of TrposvapXoiat, in 8.10, has a clear time reference: the Corinthians' initial 
involvement in the collection had begun "a year ago". It cannot be insignificant that 
Paul repeats the verb rrpoEväpXopat, 43 which is found nowhere else occurring in the 
Greek literature. 44 It seems likely, then, that the time reference "a year ago" connected 
with the verb in 8.10 also applies to its occurrence in 8.6: Titus was somehow involved 
in the introduction of the collection project to the Corinthians a year prior. Therefore, 
Titus's visit to Corinth referred to in 2 Corinthians 7 was not his first, and since Paul 
has previously given the Corinthians instructions regarding the collection in 1 Cor. 
16.1-4, it appears that Titus's initial involvement with the Corinthians, that is, with the 
collection project among them, occurred prior to the writing of 1 Corinthians. 45 
Another difficulty in 2 Cor. 8.6 concerns the phrase Eis 'p&5. In what sense did 
Paul desire Titus to complete "this grace" Eis the Corinthians? Occurring with transitive 
verbs (TrpoEvc pXopaL and urrnTEX o ), the expected translation of E'15 Up&5 would 
reflect "motion into a thing or into its immediate vicinity or relation to something", with 
a corresponding translation "into/toward/to you". 46 The problem is that the lexical sense 
of these two verbs in the context of the passage does not easily lend to such a 
translation. One solution is to agree with Windisch who says that Paul has simply used 
Eis up&5 for EV U LV, which is more naturally translated "in/among you". 
47 This 
interpretation is reflected in many modern English versions. 48 I would like to suggest 
that Paul may have simply left out the verb &&aKOVEw, a verb often associated with the 
collection, which he may have felt would be understood from the context. The'[ va 
clause would then read as follows: `iva Ka6w5 rrpoEvr1p aTO [61aKovfýoa1) Eis 
üNäs 
OUTO)S Kai E1TITEAEQrj Kai T11V XaPRV TaUT1nV. In this case I have supplied the 
infinitive 61 aKOVI1GaI. The idea would be that Titus had indeed ministered previously to 
42 Besides these four occurrences of äpXopa i compounds used in conjunction with 
ETTITEAEGJ, the verb only occurs in two other places in Paul: Rom. 15.12 (äpXw in an 
OT citation) and 2 Cor. 3.1. 
43 Thrall, 528. 
44 BDAG, s. v. Trpoevc pXopal. 
45 See Plummer, 237; Thrall, 498-99,528; Betz, 54-55. 
46 BDAG, s. v. Eis. 
47 Windisch, 248. Note also Phil. 1.6 where a similar construction occurs with 
EväpXopat and ETrtTEAEO), only here with the expected 
Ev ü. uiv: ö EvapEapEvoc Ev upty 
Epyov äyaOov ErrITEAEGEL. 
48 NRSV has "among you", while NASB and KJV have "in you". NIV has "on your 
part ". 
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the Corinthians, perhaps referring to the collection or perhaps with regard to his work in 
reconciling them with Paul in 2 Corinthians 7. In this case the full force of the second 
Kai can be appreciated and the verse may be translated: "As a result we have 
encouraged Titus, that, just as he previously began to minister to/among you, so he 
would also bring to completion among you this grace as well. " 
5.4.1.2. Xäpis in 2 Corinthians 8-9 in light of usage in 1 Corinthians 
In his various discussions of the collection project Paul uses a number of 
designations for the collection, 49 only actually referring to it as a "collection" (AoyE 1 co 
in 1 Corinthians 16.5° In this latter passage, he uses AoyE ia (16.1) and the plural 
XoyE t at (16.2) as a descriptive term since the Corinthians' gifts were to be collected on 
a weekly basis. 51 Once completed, however, this collection was to be delivered to 
Jerusalem as the Corinthians' gift (16.3), which Paul expresses with Xap15: "your gift" 
(TI Xäpts üpc; v). From the studies of Graeco-Roman benefaction surveyed in Chapter 
2, we have seen that Xäp 15 as gift would not have been an unfamiliar usage to the 
Corinthians. In Chapter 4,1 considered various uses of Xapts outside of 2 Corinthians 
8-9, particularly several that occur in 1 Corinthians. When Paul offers his instructions 
regarding the collection in 1 Cor. 16.1-4, as his letter is drawing to a close, Paul's 
readers would already have encountered XWS used in a diversity of ways: in his initial 
greeting (1 Cor. 1.3), in reference to the grace they had received from God in terms of 
spiritual gifts (1.4,7), the grace Paul himself had received in his apostolic calling (3.10), 
as empowerment for Paul's ministry (15.10), and in expressions of thanksgiving to God 
(10.30; 15.57). Yet another usage of Xapts in this letter -a usage familiar to them from 
the Graeco-Roman world of benefaction - would not have surprised the readers. Paul 
certainly could have chosen a different, more explicit word for gift in 1 Cor. 16.3, such 
as 5Oat5 (Phil. 4.15), &öia (4.17), Kopov (Eph. 4.8), or even S&,. prINa (Rom. 5.16); yet 
49 AoyEia (1 Cor. 16.1,2); Xapt5 (1 Cor. 16.3; 2 Cor. 8.6,7,19); ötaKOVia (2 Cor. 
8.4; 9.1,12,13; Rom. 15.31); ck p6Tflc (2 Cor. 8.20); E1 Aoyia (2 Cor. 9.5 (2x)); 
AeITOUpyia (2 Cor. 9.12); Kotvc, Mvia (Rom. 15.26). For more complete listings of 
words and phrases used in connection with the collection, see Nils Alstrup Dahl, Studies 
in Paul: Theology for the Early Christian Mission (Minneapolis: Augsburg, 1977), 37- 
38; and Harris, 554-55. 
50 AoyEia refers to "a collection of money"; BDAG s. v. AoyEia. 
51 These are the only NT occurrences of AoyE 
i a. 
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he chose xäpts, suggesting the generous nature of their gift. 52 I have already pointed 
out that this usage of Xäptc in 1 Cor. 16.3 is not in reference to the overall collection 
project, but simply to the Corinthians' own contribution. 
Unlike the situation in 2 Corinthians 8-9, it would seem that in 1 Corinthians 16 
the Corinthians are still eager to make their contribution. Paul does not hesitate in 
issuing them an imperative regarding the collection ("As I have instructed the Galatians, 
you do likewise! "; 16.1), perhaps because they themselves had asked for further 
clarification regarding the logistics of gathering together their gift. 53 XC '(P15 is used here 
in 1 Cor. 16.3 in an unqualified sense; the collection is not emphasized as an 
outworking of the grace of God, although Paul can hardly be thought to have used 
Xäpts without having in mind at least some underlying theological nuance. In fact, 
from chapter 15 he already has grace on his mind, as we have seen previously. In 15.10 
he attributes the effectiveness of his own efforts to the grace of God. At the end of this 
same chapter, in verse 57, Paul uses Xäpis to express his thanks to God: T(ý SE OEC 
xc(pls TCO 5160VTI '*'1V TO VIKO5 510( TOU KUpIOU TjpGJV' I1qooü XpIaTOU. According to 
Anthony Thiselton, Paul's exuberant return of Xäp1s to God here is for the God-given 
victory over death that comes to believers as a gift of grace through Christ's own 
54 victorious resurrection. Paul then concludes in 15.58 with an exhortation that also 
resounds in overtones of grace, urging the Corinthians to "abound in the work of the 
Lord" (rrEpI(: YOEü0VTES EV T(ý Epyw Toü Kupiou). Although XäpIc does not appear 
here, we have seen that rrE pL 6ae k is commonly used in conjunction with Xäp (s, and 
by "the work of the Lord", Paul may well have in mind here grace-empowered deeds of 
52 Anthony C. Thiselton, The First Epistle to the Corinthians: A Commentary on the 
Greek Text, NIGTC (Grand Rapids: Eerdmans, 2000), 1325. The use of XäpIc here to 
reflect the generous nature of their gift is also suggested in Barrett's translation, C. K. 
Barrett, The First Epistle to the Corinthians, BNTC 7 (London: Adam & Charles Black, 
1968), 387. 
53 The premise behind this statement is that rrE pt 5E introduces a topic about which 
the Corinthians had inquired of Paul in a letter to which 1 Corinthians is his reply. 
Margaret Mitchell has challenged this "consensus view" regarding 1TEp'I 6E, concluding 
that it is only possible that it signals a topic about which the Corinthians had inquired 
(see Margaret M. Mitchell, "Concerning PERL DE in 1 Corinthians", NovT 31, no. 3 
(1989): 229-56). Thus, I acknowledge the possibility that the Corinthians had not 
specifically inquired about the collection. Regardless, Paul's mention of it here makes it 
clear that it was a topic about which both he and the Corinthians had at least some 
common familiarity, and that, for some reason, he found necessary to clarify its 
administration in Corinth. 
54 See Thiselton, First Corinthians, 1304. 
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the believer as in 2 Cor. 9.8 (&uvaTEi 6E ö 6E'05 Tr&aav XäpIv rrEpIßßEüßal gis üPäs, 
I it Iva 
... rrEp(QOE 
J1]TE Eis rräv Epyov ayaOöv). 
When Paul proceeds with chapter 16, xäpt5 is no doubt still in his thoughts. I 
would suggest that regardless of how the Corinthians might have read his use of the 
term xä ptS in verse 3, Paul had in mind their collection gift as a work of grace in 
connection with his exhortation of 15.58, a "work of the Lord which was not in vain". 55 
Therefore, while the Corinthians are apparently still quite eager to participate in the 
collection in 1 Corinthians 16, Paul uses Xäptc only in passing as a reference to their 
gift. It is likely that Paul understood his use of the term here as reflecting the 
Corinthians' participation in the collection as a work of grace, an "abounding in the 
work of the Lord". He does not seem to have gone to any great effort, however, to 
ensure that the Corinthians' understood their involvement in the same way. As long as 
they were eager to participate, there was no reason to draw attention to the connection 
between their participation and the role of grace. Since it would have been perfectly 
natural for them to understand xäpts as a simple reference to their gift for Jerusalem, 
they may or may not have read more into the use of the term here. In 2 Corinthians 8-9, 
however, where any enthusiasm the Corinthians may have had previously for the 
collection seems to have waned, Paul makes Xäptc the leitmotif for his entire 
discussion. He uses the term in a variety of ways to suggest that every aspect of the 
collection is affected by grace. To the degree that the Corinthians' interest in sharing 
what they have with others diminishes, Paul draws their attention to the grace of God, 
which has freely been given to them. 
5.4.1.3. What is "this Xäpis"? 
So why does Paul choose to refer to the collection project in 2 Cor. 8.6 (and 8.7, 
19) with the phrase i XäpLS aüTll? 56 At this point in his discussion, where the 
connection between Xäp15 and the collection is still being established by Paul, the 
antecedent to "this" in "this grace" is unclear. There are three likely options for the 
meaning of tj Xäp t5 adTfl in 8.6-7: (1) In the first place, the phrase can refer back to 
ss See Thiselton, First Corinthians, 1319. 
56 Some, such as Lambrecht, 137, limit the meaning of Xäptc here entirely to the 
collection. Fee, on the other hand, rightly points out that "The meaning 
here 
[specifically in 8.7] obviously moves beyond a mere equation with AoyE ia (= gift)"; 
Gordon D. Fee, "Xc pt5 in 2 Corinthians 1.15: Apostolic Parousia and Paul-Corinth 
Chronology", NTS 24 (1978): 536. 
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the grace-source mentioned in 8.1, "the grace of God", which was given in the 
Macedonian churches. Having thus made reference back to "this grace" of 8.1, Paul 
perhaps at the same time has in mind "the grace of God which was given to you", of 
which he wrote previously to the Corinthians in 1 Cor. 1.4. At that time, he rejoiced 
with the Corinthians over "the grace of God given you in Christ Jesus", which was 
particularly manifested in terms of the XapiGPaTa mentioned in 1.7 and chapters 12 
and 14.57 In now referring to "this grace", it could be that he is saying, "the 
Macedonians have been given the grace of God, just as you have, but we now see 
abundant evidence of it in their enthusiastic participation in the collection. What, then, 
has become of this grace that was given to you? " (2) The phrase rj Xäptc aWTfl could 
also be intended to refer, not specifically to the grace of God given in the Macedonian 
churches, but to the outworking of that grace in the lives of the Macedonian believers 
(8.2-5). Although this "outworking" is not described with the term Xapts, it is clearly 
the evidence of the grace given them, the results of which are described using 
terminology frequently associated with Xäpis. The outworking of that grace was that it 
produced in the Macedonians - who had been experiencing afflictions and great poverty 
- abundant joy that overflowed in a wealth of generosity. "This grace" was evidenced in 
them through their spirit of giving, first of themselves to the Lord and to Paul (8.5), and 
ultimately through their sincere generosity to the suffering saints in Jerusalem. The 
divine grace they received had resulted in "this grace" - acts of human grace toward 
others. (3) Finally, the phrase i Xäp15 auTfl could be simply a "euphemism" for the 
collection project, 58 utilizing benefaction terminology. We have seen that contemporary 
secular use of Xäptc would have allowed for this usage with the corresponding 
57 Although Thiselton, First Corinthians, 91, says that the "grace which was given" 
the Corinthians in Christ Jesus (1 Cor. 1.4) refers to the "event of the gift of grace", i. e. 
their salvation, for three reasons it is more likely that Paul has in mind here "grace 
given" as Xapi6JIaTa: (1) the immediate reference to rräs XOYoc Kai rr6aa YV 
CY15 
in 1.5 appears to be to spiritual gifts; (2) Paul states in 1.7 that they are not lacking any 
Xapiapa; and (3) the issue of spiritual gifts was a major topic addressed by Paul in the 
letter (chs. 12-14). See Gordon D. Fee, The First Epistle to the Corinthians, NICNT 
(Grand Rapids: Eerdmans, 1987), 37. Barrett, First Corinthians, 36, also distinguishes 
this "grace given" from redemptive grace, although he speaks of the former "grace" 
more generally: "The antecedent and universal grace of God encounters particular 
Christians as a divine gift, constituting their Christian life, and enabling them to perform 
services they are called to render in the church and for the world". 
58 Sampley, 121. 
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translation: "this gracious work" or "this generous undertaking". 59 If, however, Paul's 
use of this terminology were only intended as a means of referring to the collection, we 
would then be led to conclude that the entire discussion had, as its main objective, the 
external result of the Corinthians' contribution. Certainly Paul is interested in them 
fulfilling their promise, but we have seen (and will continue to see) that he has just as 
great a concern for the motivations lying behind it. 60 
Keeping in mind that Paul's underlying theme in these chapters is grace, and in 
light of the concentration of Xc pts usage in this discussion, I again suggest that every 
occurrence of Xäptc that might convey a secular use of the word, in Paul's mind also 
conveys at least a theological undertone. Therefore, when Paul speaks of "this gracious 
deed" in verses 6,7,19, he does have in mind a "generous undertaking"; however, his 
concern is to attribute this undertaking to the outworking of the grace of God. With this 
in mind, when Paul uses the phrase i Xäpts aüTfl in 2 Cor. 8.6-7, he does not 
distinguish the three senses mentioned above. ij Xapts aüTfl indeed refers to the grace 
of God given to the Macedonians (and to the Corinthians); it likewise refers to the 
gracious outworking that God's grace produces, resulting in acts of human grace toward 
others. And to make it even more relevant to his readers, Paul expresses it in terms 
familiar to them through the prevalence of benefaction in their Graeco-Roman world. 
"In a society where benefaction was a powerful, all-pervasive cultural assumption, the 
vocabulary of benefaction would, of itself, have inclined the hearer to attend favourably 
to the argument. , 61 Paul desires that the same evidence of the "grace given among the 
Macedonians" also be demonstrated through the Corinthians, just as they abound in 
everything (cSarrEp Ev TraVTI T(EpIQQEÜETE . 
Iva Kai Ev TaüTfl TTl XäpITI 
TTEpIGGEUTITE; 8.7). Paul says he is sending Titus to Corinth to help the Corinthians fully 
realize the grace of God worked out through them in this ministry - "this grace". When 
Paul encourages them to "abound also in this Xäptc" (v. 7), he is encouraging them to 
act in faith, thereby allowing the grace of God (which has already been evident in them) 
to manifest itself in the same way as it has among the Macedonians, so that "this grace" 
may be manifest also among them. 
59 English translations vary: "this generous undertaking" (NRSV); "this gracious 
work" (NASB); "act of grace" (8.6), "grace of giving" (8.7), "offering" 
(8.19; NIV). 
60 See again Georgi, Remembering the Poor, 80-81. 
61 Kieran J. O'Mahony, Pauline Persuasion: A Sounding in 2 Corinthians 8-9, 
JSNTSup 199 (Sheffield: Sheffield Academic Press, 2000), 148. 
131 
Building on the above discussion, I suggest that when Paul refers directly to the 
collection as Xäpts, he has in mind: 1) that the collection is a financial gift for the saints 
in Jerusalem, expressed using Graeco-Roman benefaction terminology; 2) that the 
ability to make such a contribution is itself a gift from God - out of one's abundance 
one is enabled to give to others in need (cf. 8.14); 3) that the attitudes of joy, 
cheerfulness (8.2; 9.7) and generosity are also outworkings of God's grace; and 4) that 
the actual gift conveyed is a form of grace passed on to the recipients, an expression of 
divine grace flowing through human channels. Divine grace abounds from above to 
believers and believing communities so that human grace may further abound to others. 
This summary does not apply to every use of Xäptc in 2 Corinthians 8-9, but it does 
encompass those occasions where Paul seems to use Xäptc as a designation for the 
collection, particularly in 8.6,7,19.62 
It is notable that in the three passages where Paul explicitly mentions the 
Jerusalem collection (1 Cor. 16.1-4; 2 Cor. 8-9; Rom. 15.25-28), only in 2 Corinthians 
8-9 does he focus on it as a work of grace. We saw above that in 1 Cor. 16.1-4 Paul 
refers to the Corinthians' eventual gift as a Xäp 15, and that from his perspective he 
probably had in mind this Xäptc as an outworking of God's grace, although he does not 
make this point a central part of his discussion there. In Romans 15.25-28 Paul portrays 
the Gentile churches' participation in the collection as repayment of an obligation 
(15.26), with no reference whatsoever to grace. In 2 Corinthians 8-9, however, every 
aspect of the collection is related to XäpLS. 
5.4.2. Paul Redirects the Discussion toward the Corinthians (8.7-8) 
5.4.2.1. The Corinthians told to abound in "this xäpºS" 
Paul's discussion reaches its first climax in 2 Cor. 8.7. Having initially described 
the working of the grace of God in and through the Macedonians in verses 
1-5, Paul 
included the Corinthians in the discussion in verse 6; he would be sending Titus back to 
Corinth to bring to completion a similar outworking of God's grace among them. Now 
in verse 7 he both acknowledges the grace of God already at work 
in the Corinthians, 
and indicates that there is still an element lacking. As a result, 
he offers what Margaret 
Thrall labels a "virtual command" for the Corinthians to follow through on their 
62 See §6.1.1 below for further comments on i Xäp15 allTri in 8.19. 
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contribution: "that you may also abound in this grace". 63 I have noted the suggestive 
parallel between 8.1 (the grace of God given to the Macedonians) and 1 Cor. 1.4 (the 
grace of God given to the Corinthians in Christ). 64 In 2 Cor. 8.7 Paul again refers to the 
overflowing nature of grace using TrEptGGEüw, his comment that the Corinthians 
"abound in everything" (Ev rraVTL rrEpLGGaaETE) also echoing 1 Cor. 1.5, where he says 
that they have been "enriched in everything" (Ev 1TaVTi E1TAo1TkJOTITE) in Christ. 
In 2 Cor. 8.7 Paul lists five things in which he says the Corinthians already 
abound. While the first three refer specifically to spiritual gifts, the final two relate 
directly to the collection and are picked up again in the following verse. The first three, 
MOT15, Xoyoc and yvc oic, as spiritual gifts, all appear in 1 Cor. 12.8-9. Two of these 
also appear in 1 Cor. 1.5 where Paul writes that the Corinthians had been enriched in 
1 11 rraS XOYoc Kai rräaa YvWot5.65 Paul's point from these passages seems clear: both 
the Macedonians and the Corinthians have been recipients of God's grace, in the first 
place in their salvation, but especially through empowerment for ministry. 66 rr&oa 
auouörj, the fourth item in the list, probably refers to the eagerness with which the 
Corinthians had responded to Titus when he delivered Paul's sorrowful letter (7.11- 
12). 67 That they abounded in such eagerness was good, but it seems likely that Paul is 
also comparing their eagerness with that of the Macedonians described in 8.2-5 and 
reinforced in 8.8. The final item in Paul's list refers to the Corinthians' love. The phrase 
TI tjN(3v Ev ü uiv äyärni68 ("the love we inspired in you")69 is awkward, but probably 
63 The `iva-clause (iva Kai EV TaüTTI TTY XäpLTI 1TEpI66EUTlTE) is not an imperative, 
but may convey the force of a command, despite Paul's denial in v. 8 that he is issuing a 
command; see Thrall, 529, n. 150. 
64 See §5.4.1.3. 
65 Cf. also 1 Cor. 1.7, "... you are not lacking in any spiritual gift .. 
66 Of course, "Special gifts of grace are viewed as incidental to, or presupposing, a 
state of grace, i. e. the state of one living under the influence of, and governed 
by, the 
redemption and reconciliation of man effected by Jesus Christ"; 
Archibald Robertson 
and Alfred Plummer, A Critical And Exegetical Commentary on 
The First Epistle of St. 
Paul to the Corinthians, ICC (Edinburgh: T&T Clark, 1911), 5. 
67 Thrall, 529. 
68 There are two significant variants which have resulted in divided opinion among 
scholars and modern versions. The reading tjpcwv 
Ev üpiv is testified by early witnesses 
(p46 B itr Copsa geo Origen't Ephraem Ambrosiaster Augustine) and 
has both proto- 
A-lexandrian (J46 B 1739) and later Alexandrian (0243 104 1175 1881) support. This 
is 
the more difficult reading and is adopted 
by the ESV, NAB, NASB and NRSV. The 
other reading, 
üpwv EV i p' v, has wide geographic support (R CDFGKP 41 81 614 
itd' g, 61 vg syrh goth eth) and it could be argued that 
it fits the context better, "your love 
for us", since Paul is talking about manifestations of grace. 
The latter variant is reflected 
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so because Paul wants to distinguish this aspect of their love (in which the Corinthians 
already abound) from the love he mentions in the next verse, which, when demonstrated 
through their participation in the collection, will serve as proof of the grace of God at 
work in them. 
Paul affirms the Corinthians in these five things, but indicates that there is still 
more in which they can abound, effectively saying, "Just as you abound in all these 
things, see to it that you likewise abound in this xäpic". We have seen that it is 
common for Paul to use "abounding" terminology - specifically rrepiaosüuo - together 
with the term XäpLc. We have also observed the suggestive parallel between 8.7 ("you 
abound in everything") and 1 Cor. 1.4-5 ("the grace of God given to you in Christ Jesus 
... 
in everything you have been enriched in him"). It therefore follows that with Paul's 
first use of rrs pt oanüw in 2 Cor. 8.7 ("just as in everything rrE p1 GGE E TE ... ") he has in 
mind that they already "abound" in God's grace to the degree that it has been 
demonstrated in their faith, love, knowledge, and so on. Through his virtual command 
for them to "abound also in this grace" (iva Kai Ev Ta 1Tfl Tip XäpITI rrEptaoEüflTE), he 
therefore means for them likewise to abound in God's grace by allowing its outworking 
to be demonstrated through their generous participation in the collection. The grace of 
God depends on the Giver, and not the recipient, for its supply. Since grace is God's 
gift, Paul cannot actually command the Corinthians to be supplied with grace. If, 
however, it has already been given, Paul can command them to allow it to be effective 
in them, in order that it not be that it has been given to them in vain (cf. 1 Cor. 15.10, 
58). As Rudolf Bultmann says, "grace itself must be affirmed by the will". 70 When they 
do affirm the grace already given to them and act upon it, the evidence will be their 
generous participation in the collection. By telling them that they already "abound in 
everything", he is reminding them that they are already recipients of God's grace. For 
them not to participate in the collection suggests that they are somehow hindering the 
outworking of the grace of God in them; it does not suggest that they are not recipients 
of that grace. Paul's use of the phrase cd T]l 1j Xäp 5 in verse 7 maintains the same 
three-fold significance it had in verse 6, referring to the grace with which the 
in the ASV, HCSB, KJV, NIV. I prefer the first, more difficult reading which has older 
Alexandrian support. This reading is also adopted by Harris, 573; Martin, 260 and 
Thrall, 529-30. 
69 NASB. 
70 Bultmann (1985), 254. 
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Corinthians have already been enriched (cf. 1 Cor. 1.5 in comparison with the 
Macedonians in 2 Cor. 8.1), the anticipated outworking of that grace in their 
participation in the collection, and their actual generous gift toward the collection. 
5.4.2.2. The proof of their love 
Paul next states in verse 8 that his intent is not to issue the Corinthians a 
command, but rather, ö1ä TT15 ETEpWV orrou&fic Kai TO' TT-15 JPETEpaS äyärrrIs 
yvrlßtov 6OKLpäýWV ("through the eagerness of others, I am also testing the sincerity of 
your [the Corinthians'] love"). It is notable that of the five things Paul lists in verse 7 in 
which the Corinthians "abound", the last two both recur in verse 8. Paul refers to the 
"ßnou&rj of others", which appears to refer to the enthusiasm of the Macedonians 
described in verses 1-5. Although the word arrou6rj is not used explicitly of the 
Macedonians in 8.1-5, their "eagerness" or zeal is clearly demonstrated through their 
"abundance of joy" and the "riches of their generosity" (8.2), their own initiative in 
giving beyond their means (aüOaipETOI; 8.3), and their pleading to be allowed to 
participate in the collection project (8.4). Paul also mentions the Corinthians' äyarrrj 
here in verse 8, äyamj also being the last item in the list of verse 7. Their participation 
in the collection as the proof of the genuineness of their love will be the evidence of 
God's grace effectively at work in them. 
Thus in verse 8. Paul offers the Macedonians' zealous participation in the 
collection as a standard against which the Corinthians can measure their own actions, 
thereby giving them the opportunity to prove the sincerity of their own love, which will 
be evident through their contribution. He further confirms this purpose in verse 24 
where he encourages the Corinthians, through their collection offering, to demonstrate 
the proof of their love and to validate Paul's reason for boasting about them. 
5.4.3. The Grace of Our Lord Jesus Christ (8.9) 
In 2 Corinthians 8.9 Paul continues his persuasive discourse by appealing to the 
grace of the Lord Jesus Christ. The Macedonians have provided Paul with a wonderful 
example of sacrificial giving, and their enthusiasm offers a standard against which to 
measure the Corinthians' sincerity (8.8). But the example of the Macedonians fades in 
comparison to the ultimate demonstration of love, that of the grace of the Lord Jesus 
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Christ, which Paul mentions in verse 9.71 Having made it clear in verse 7 that the 
Corinthians should "abound in this grace", Paul then claims in verse 8 that he does not 
intend to issue them a command (when in reality, that is precisely what he is doing). By 
telling them of the airou&tj produced by the grace of God in the Macedonians Paul 
desires to motivate the Corinthians to verify that same work of grace in themselves, thus 
proving the sincerity of their love. The grace of the Lord Jesus Christ is presented in 8.9 
in terms of the poverty and wealth motif initially introduced in 8.1-5 regarding the 
Macedonians, in keeping with the economic theme of the extended discussion. The 
issues raised by this verse are numerous. What is meant by Christ's "wealth" and 
"poverty", and specifically what did it mean for him to become "poor"? What are the 
"riches" provided to the Corinthians as a result of Christ becoming "poor"? What is the 
difference, if any, between the grace of God and the grace of our Lord Jesus Christ? 
What role does this verse play in Paul's discussion of grace and the Corinthians' 
contribution for the saints - is Paul merely illustrating grace by way of an example of 
voluntary self-impoverishment that is to be emulated? 
The issues connected with this verse which are relevant to my discussion 
warrant an extended discussion. In order to answer the questions posed above, I will 
examine 2 Cor. 8.9 in light of several other passages. First I will compare it with the 
situation of the Macedonians in 8.1-2. After examining how Paul talks about poverty 
and wealth in his letters, I will next compare 8.9 with Phil. 2.6-11 and 2 Cor. 5.21. Prior 
to concluding this section, I will discuss some other matters related to the poverty of 
Christ. 
5.4.3.1.2 Cor. 8.9 compared with 8.1-2 
I begin this discussion of 2 Cor. 8.9 with a comparison of the striking syntactical 
as well as conceptual parallels between Paul's words in 8.1-2 and 8.9. Paul begins each 
with the same verb: in 8.1, he says he wants to make known (yvo piýo iEv) to the 
Corinthians Tj Xäpts Toü OEOU given in the Macedonian churches, where in 8.9 he says, 
yIvwßKETE yäp Ti]v XäpLV Toü KUpiov f icwv' Irj6oü XPICJTCü. He apparently needed 
to inform the Corinthians of the working of God's grace among the Macedonians, but 
they were already well aware of the significance of the grace of Christ, and only needed 
reminding. 
71 See Alexander Ross, "The Grace of Our Lord Jesus Christ", EvQ 13 (1941): 219. 
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The substance or outworking of grace in each case is elaborated with OT1 
clauses. Two öTL clauses elaborate on the grace of God of 8.1, one in 8.2 and the other 
in 8.3-4: 
8.1 rvw io ev bE UP, v ä&A4oi Tý vä Iv Toü 6eoü -r1 v 5E5o Ev V Ev Pý {ý Tl XP 11 N Tl 
Tals EKKAflGLaIs Tres MaKE&ovias 
8.2 ö-rI Ev rroXXiý SoKiuiý OAI Es Ti TrEpLocela TT15 Xapa5 allTWV Kai f1 KaTä ßäOous rrTwXE a aüTwv EnEpIGGEUGEV Eis Tb 1TAoüTO5 
TI1S arrXOTI]Toc auTwv" 
8.3-4 öIi KaTa &üvap v, papTUpW, Kai rrapä Süvauty, aü6aipýToI Ný-rä 
noýXfis rrapaKAI1GEws SEÖNEvoi iQNwv Tiýv Xäplv Kai -riIv 
KoLvwviav Tiffs &&aKOVias Trjs eis TODS ayiouc ... 
With regard to the grace of our Lord Jesus Christ in 8.9, the öTI clause occurs in the 
same verse: 
8.9 y(V(ASGKETE yäp TTIV XäpIV Toü KupIOu fp v' IrIßoü XpIaTOÜ, 
o-rI ÖL tJäs ETFTC, SXEUGEV rrAouaios cLv ... 
Here I only illustrate the syntactical similarities between these two passages. Their 
content is discussed elsewhere in the respective sections (see §5.3 and §5.4.3.4). 
In both 8.1-2 and 8.9 it is clear who receives the benefits of grace: the grace of 
God given to the Macedonians first benefits them as they experience abundant joy72 and 
a generous heart (i TTEpIQQEia Trc Xapäs and Tb TTAoüTOs Trc äTTAöTTJTOS aU'T(JV) 
despite their affliction and poverty. This grace then fans out to the saints in Jerusalem, 
as the material benefits of the Macedonians' collection gift. The grace of Christ directly 
benefits the Corinthians by making them "rich" (Si iiii&c ... 
`iv(x UpEis 
... 
TrAOUTI]GflTE; 8.9). 
Both the Macedonians and Christ "gave themselves". As the Macedonians 
received and experienced God's grace, they "gave themselves" (EauTOÜc E&)Kav), 
entrusting themselves in the first place to God and to Paul (8.5). Christ too offered 
himself by becoming poor (ErrTc Xeu(3Ev), although he was rich (rrAoüoio5), so that 
others might become rich (naouTEcw) through his poverty (8.9). 
73 Christ "giving 
himself' also included his going to the cross. 74 
72 Notably, "joy" (Xäpa), the immediate outcome of grace for the Macedonians, is 
etymologically related to "grace" (Xc pts). 
73 It was according to God's will that both Christ and the Macedonians "gave 
themselves". As Christ "gave himself for our sins ... according to the will of our 
God 
and Father (KaTä TO O 
Aii, ia TOO 68oä Kai rraTpoc i Jcov; Gal. 2.14)", so too the 
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Paradoxically, for the Macedonians, grace (Xäpts) abounded (ncptßasr k) from 
poverty (trTCoXE a) to "wealth" (rrAoJTos), while for Christ, grace (XäpIc) meant 
setting aside his "wealth" g (rrXovotos) and becoming "poor" (ErrTCO'XEu6Ev). In the case 
of Christ, however, his "poverty" enabled others to become "rich" (rrAouTEco). 
Ultimately, as a result of grace, "poverty" is overcome by "wealth" in each case. 
Despite the Macedonians' material poverty, they are able to experience a "wealth of 
sincere generosity" (Tb trAoüTOS Tfis c(TrASTTIToc) as a result of the grace they 
receive. 75 Paul later promises this same nAoüTOs Tfjs ärrXOTrlTOs to the Corinthians in 
9.11. Because of their generosity, the Macedonians provide aid for the saints in 
Jerusalem. Christ voluntarily became "poor" so that the Corinthians might become 
"rich". 76 We see, then, that in connection with "grace", the themes of poverty and 
wealth (i. e. lack and abundance) are central to this passage. The "lack" of the saints in 
Jerusalem is to be met by the "abundance" of the Gentile believing communities, 
whether in material or spiritual terms. Paul has already demonstrated how "grace" 
produced a certain "wealth" amidst the Macedonians' "poverty", and he likewise 
desires to see the evidence of such "wealth" from the Corinthians. 
In these two passages, as throughout the two chapters, Paul interchangeably 
refers to the literal and the figurative. Or, in David Ford's words, "Paul interweaves 
inextricably the `literal' and the `divine' economies". 77 Ford presents the "divine 
economy" as one in which there is "more than enough of the central resource", in 
contrast to other economies where scarcity is a controlling factor. 78 The abundant 
resource in the divine economy is grace, of which there is never a shortage, but only an 
Macedonians "gave themselves to the Lord and to us by the will of God (S1ä 
OEATjJaTOc OEOU; 2 Cor. 8.5)". 
74 This is expressed in several Pauline texts where Christ "gave himself' 
(' 6 OKEv/ rapE5COKEv kaUTOV): "He gave himself for our sins" (Gal. 1.4); "he gave 
himself for me" (2.20); "he gave himself for us, an offering and sacrifice" (Eph. 5.2); 
"he loved the church and gave himself for her" (Eph. 5.25). Cf. also 1 Tim. 2.6; Titus 
2.14. 
75 I have already demonstrated (see §5.3.3) that &T XOTflc refers to the sincerity with 
which the Macedonians gave, the generosity of their hearts, despite their situation of 
poverty, and therefore, I translate the term as "sincere generosity". 
76 Cf also 1 Cor. 1.5, where Paul writes, Ev rraVTi ErrAOUTIGO11TE EV =' Tw, Ev 
rravTi Aöyo Kai Träßf yvoSo i. Similarly, in 2 Cor. 8.7 he says, Ev rravTi 
TrepIoaEUETE, TrIOTEI Kai 
AOYW Kal YVWQeI .... 
77 David F. Ford, "The Economy of God: Exploring a Metaphor", Chapter 6 in 
Meaning and Truth in 2 Corinthians, BFT, 166-85 (London: SPCK, 1987), 176. 
78 Ford, "Economy of God", 172. 
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overflow. Although Ford's application of this economic metaphor is somewhat 
anachronistic, it does help stimulate our thinking to fully appreciate Paul's perception of 
grace. Indeed, limited resources have a limiting effect on people's thinking. As the 
example of the Macedonians illustrates, however, the grace of God does not in the first 
place remove the limits on the available resources, but it removes the limits in people's 
thinking. As grace turns suffering to joy and the heart is filled with generosity, people 
imagine giving freely, and reach into their pockets as the Spirit leads them, trusting God 
rather than calculating according to their own impending needs. Christ too demonstrated 
his grace by giving for the sake of others, rather than limiting himself because of what it 
might mean for him. In the economics of God's grace, neither poverty nor suffering are 
limiting factors, but rather from such seeming limitations, after God's grace has 
prevailed, comes the ärrXOTT15 that overflows in thanksgiving and glory to God (cf. 2 
Cor. 9.11-13). 
In summary, both 2 Cor. 8.1-2 and 8.9 emphasize "generous" giving as the 
outcome of grace. Just as the grace of God was demonstrated in the Macedonians' 
generous giving (8.2) and their self-giving (8.5), so too the grace of Christ was 
displayed in his generous self-giving. 
5.4.3.2. Poverty and wealth in Paul 
I now want to consider Paul's use of poverty and wealth terminology throughout 
his writings in order to determine whether he is consistent in 2 Cor. 8.9 with his usage 
elsewhere. 
Paul mentions poverty and the poor a number of times in his letters using 
rrTCA)X- terminology, and reference is almost exclusively to literal poverty. He also 
refers to the situation of those in poverty as one of "lack" or "need" using 
1aTEp- 
terms. Excluding the use of 1rTwXEüw and rrTWXE ta in 2 Cor. 8.9, Paul mentions the 
poor and poverty in the following instances. In Galatians 2, after having reached an 
agreement with the leaders of the Jerusalem church regarding his mission to the 
Gentiles, the leaders encourage Paul to "remember the poor" (rrTWXös; Gal. 2.10). 
79 In 
79 In § 1.3.11 mentioned Holl's proposal that "the poor" was a self-designation for the 
Jerusalem believers, who held to their high status as the believers of the mother church. 
As I stated, arguments against Holl's proposal are convincing, but if his theory were 
true, it would suggest that the references to "the poor" in Gal. 2.10 and Rom. 15.26 
were not necessarily to be taken literally. 
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Romans 15.26 he describes the recipients of the collection as "the poor (rrTwXo5) 
among the saints in Jerusalem" and elsewhere describes them as lacking or having 
"need" (üaTEprlpa; 2 Cor. 8.14; 9.12). In 2 Cor. 8.2 he refers to the "deep poverty" 
(TrTwXeia) of the Macedonians. Similarly, Paul describes himself and his co-workers as 
"poor" (rrTwXös) and "having nothing" (Nr15Ev EXOVTE5; 2 Cor. 6.10), and elsewhere 
refers to times when he was "in need" (1aTEpsco; 2 Cor. 11.9). Paul's only other use of 
rrT OX- words is in Gal. 4.9 where he mentions Tä äcOevfj Kai rr COX& OTOºX6a ("the 
weak and worthless elemental things"), 80 apparently his only use of a rrro x- term in a 
figurative sense. On one occasion he uses the term rrEvr1c ("poor") in an Old Testament 
citation (2 Cor. 9.9), the only New Testament occurrence of this word. 81 Each of these 
references, with the exception of Gal. 4.9, seems to refer to literal poverty or material 
lack. Does Paul then have in mind material poverty when he says that Christ, although 
he was rich, became poor? 
In contrast to his literal use of poverty terms, Paul uses terms for wealth and 
riches (rrAouT- terms) figuratively or spiritually. rrAouT- terminology is frequently 
used to describe God's attributes: the riches (uAoüTOs) "of his kindness" (Rom. 2.4); 
"of his glory" (Rom. 9.23; Eph. 3.16), of his "wisdom and knowledge" (Rom. 11.33), 
and of "his grace" (Eph. 1.7; 2.7). With regard to Christ, Eph. 3.8 refers to "the 
incomprehensible riches of Christ". God himself "is rich" (rrAouTEoD) toward all who 
call upon him (Rom. 10.12), and he supplies the needs of believers according to his 
"riches" (rrAoüTOc) in glory in Christ Jesus (Phil. 4.19). Similarly, in terms of human 
wealth, Paul speaks only of spiritual "riches" and nowhere of material wealth. He tells 
the Corinthians that they "have been enriched in everything in Christ" (rrAouTI o; 1 
Cor. 1.5), and again (with "grave irony")82 that they have already become "rich" 
(T AouTEw; 1 Cor. 4.8), and they "will be enriched (rrAouTICW) in everything for all 
ä rrXOTflc" (2 Cor. 9.11), each case clearly referring to figurative "riches". 
In 2 Cor. 8.2 Paul again combines material poverty with figurative wealth. The 
Macedonians are said to have been experiencing "deep poverty" (ij KaTa pa6OUc 
rrTc XE is allTCOV). The outworking of the grace of God among them was not, however, 
in the first place materialistic, but appeared as "the wealth of their sincere generosity" 
80 NASB. 
81 The term rrivtIS occurs 78 times in the LXX. 
82 Plummer, 83. 
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(TO' rrXoüTOS Tfjs änAöTfTos anTwv). Thus, in this phrase "the wealth of their 
sincere generosity", rrao rroc ("wealth"), consistent with Paul's usage of the term 
elsewhere, is not to be taken literally as financial wealth. The grace of God at work in 
the Macedonians had not transported them from the depths of poverty to a position of 
financial security. Rather, grace was demonstrated in them and through them by the 
sincere generosity of their hearts, not the liberal generosity of their pocketbooks. For 
them, their gift was indeed on a par with the widow's mite; 83 their generosity was great, 
but in absolute terms, the amount they gave may not have been substantial. They were 
not saying, "In our hearts we would love to give toward the collection, but our 
pocketbooks simply will not allow us to do so". Their generosity was demonstrated by 
the fact that they did give - beyond their means, and they would experience even 
greater poverty because of the sacrifice they made in contributing toward the collection. 
The point is that trAOÜTOS here is again to be taken figuratively. TO' 1TAOUTO5 TTjs 
ärrXOTTITOc aUTÜ'v was the sincerity of their hearts demonstrated in giving beyond 
their means. Thus Paul again mixes the literal with the figurative. In 2 Cor. 8.2,84 he 
refers to a "wealth" which far exceeds material poverty. 85 
We have seen, then, that when Paul discusses poverty, he normally refers to 
literal poverty but that when he discusses wealth or riches, he uses the terms 
figuratively, referring to spiritual wealth or spiritual riches. We have also seen that it is 
common for Paul to mix these literal and figurative usages. I have yet to answer the 
questions posed at the beginning of this section, whether Paul has in mind in 2 Cor. 8.9 
that Christ in becoming poor was materially impoverished, and whether Paul's usage of 
poverty and wealth terms here is consistent with his usage elsewhere. Before addressing 
these issues, I want first to consider 2 Cor. 8.9 in light of Phil. 2.6-11 and 2 Cor. 5.21. 
5.4.3.3.2 Cor. 8.9 compared with Phil. 2.6-11 and 2 Cor. 5.21 
There are some clear parallels between 2 Cor. 8.9 and two other passages, Phil. 
2.6-11 and 2 Cor. 5.21. I want to consider to these parallels in order to understand what 
it means that "he became poor". 
83 Cf. Markl2.42-43; Luke 21.2-3. 
84 Cf. also 2 Cor. 6.10, discussed below in §5.4.3.3. 
85 In my discussion of reciprocity in Chapter 7, we shall also see that material 
"blessings" can be an appropriate return for spiritual "blessings", as in Rom. 15.27. 
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As most commentators agree, Philippians 2.6-11 refers to Christ's incarnation. 86 
There are significant parallels between this passage and 2 Cor. 8.9,87 as well as some 
notable differences. The two passages correspond as follows. The statement that Christ 
was "rich" (trAoüoLo5 Wv) in 2 Cor. 8.9 aligns with Phil. 2.6, where Paul says he 
"existed in the form of God" (Ev popý_Tj OEOÜ ürräpXwv), referring to Christ's pre- 
incarnate state. Where in 2 Corinthians he says he became poor (ErrTC, )XEuaEV), in Phil. 
2.7 Paul writes that he "emptied himself, taking on the form of a servant" (EauTÖv 
EKEVO)GEV iop4ljv 6ouAou Aa(3cSv). The Philippians passage continues, however, 
saying that Christ, having been found in appearance as a man, ETarrEivwßEV SaUTOV 
YEVOPEV05 ürrrjKOOs PEXpt Oav crow, OaväTou 5E aTaupoü (2.8). Thus the Philippians 
passage references not only the incarnation, but also includes reference to Christ's death 
on the cross. From this comparison of the two passages, while 2 Cor. 8.9 does not 
include direct reference to the crucifixion, as does Philippians 2, it does not exclude that 
possibility either. 
Besides the similarities between 2 Cor. 8.9 and Phil. 2.6-11, there are also some 
notable differences, the first being the obvious fact that in Philippians 2 the incarnation 
is not described with wealth/poverty terminology. Second, in Philippians 2 there is no 
reference to XäpIc: neither Christ's incarnation nor his going to the cross are described 
in terms of grace. 88 And thirdly, where in 2 Cor. 8.9 Christ is portrayed as becoming 
poor for the sake of others, specifically here, the Corinthians, in Philippians 2 there is 
no mention of beneficiaries. Christ emptied himself and died on the cross - without 
reference to others - the result being that God exalted him so that all in heaven and on 
earth would bow before him. 
In turning to 2 Cor. 5.21, we find perhaps more elements in common with 8.9. In 
both 2 Cor. 8.9 and 5.21 there are stated beneficiaries: &C üiäs ("for your sake"; 8.9) 
corresponds to ürrEp T'Ipc3v ("for us"; 5.21). Christ "became poor" (ErrTCSXEUGEV; 8.9) 
corresponds to him "being made sin" (giapTiav 
Er Ou1]GEv; 5.21). His "wealth" 
(rrAoüoLoc W' v; 8.9) corresponds to "not knowing sin" (ö µrß yvoüs 
äpapTtav; 5.21), 
but this wealth would be in his preexistent state, while his "not knowing sin" 
86 Dunn is an exception. See discussion in note 107 below. 
87 The parallels are so strong that Lambrecht, 137, writes, "In reading [2 Cor. 8.9] 
one spontaneously thinks of the more elaborated Christological text 
in Phil. 2.6-11 ". 
88 The verb Xapiýopa1 does, however, occur in Phil. 2.9, "God ... gave 
(EXapioaTO) him the name that is above every name". 
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presumably refers to his humanity. The benefit for others in one case comes by way of 
"his poverty" (Tip EKE i VOU TrTCoXe i a; 8.9) while in the other case it is found simply "in 
him" (Ev aUT(ý). "Becoming rich" (TTAoUTf o )TE; 8.9) corresponds to "becoming the 
righteousness of God" (yevt{isOa &&Katoaüvrl O oü; 5.21). In one case, he "became 
sin" so that we might "become righteousness", while in the other, he "became poor" so 
that we might "become rich". 
One important aspect that separates 2 Cor. 5.21 from both 8.9 and Phil. 2.6-11 is 
that in 2 Cor. 5.21 Christ is not the subject. In 8.9 "he became poor", and similarly in 
Phil. 2.7, "he emptied himself'. In 2 Cor. 5.21, however, God is the agent, who "made 
him sin, who knew no sin". A notable similarity between 8.9 and 5.21, in distinction 
from Philippians 2, is that both are connected with "grace". In 2 Cor. 6.1, which 
immediately follows 5.21, Paul writes, rrapaKaAoüJEV Ni1 Eis Ksvöv Ti]v XäpIV Toü 
9eoü 5Eýa66aL up&5. Reference is to the previous verses, to reconciliation (5.18-19), 
but particularly to the righteousness of God (v. 21). 89 The phrase "becoming the 
righteousness (5 1KaIö(3uvrl) of God" is difficult, but is probably a reference to the 
sinner's justification (&1Kaioxnc) in Christ. 90 Just as we saw in Chapter 4 that the 
"abundance of grace" in Rom. 5.17 is further qualified as the "gift of righteousness", so 
in 2 Cor. 6.1, the grace of God refers to sinners becoming the righteousness of God in 
Christ (5.21). It is difficult here to take apapTla (in papTiav ErrotrIcEv) and 
&Kaioßüvii (in yEvtpE6a btKaIOGüvrI Oeoü) in their normal senses; just as it is difficult 
both theologically and practically to understand how Christ might become sin, so too it 
is difficult to imagine how we might become the righteousness of God. Most scholars 
agree on the interpretation that Christ did not literally become sin, but that either he 
became as a sin-offering, 91 or that God "made him sin" in the sense that Christ suffered 
as though he were a sinner, that is, "he came to stand in that relation with God which 
normally is the result of sin, estranged from God and the object of his wrath". 
92 It is 
generally held that when Paul says "so that we might become the righteousness of God 
89 Furnish, 341. 
90 According to Hooker, it is through interchange in Christ - not simply an exchange 
- that believers become the righteousness of 
God. "The interchange of experience is not 
a straightforward exchange, for we become the righteousness of God in 
him. If Christ 
has been made sin, he has also been made our righteousness"; Morna D. Hooker, From 
Adam to Christ: Essays on Paul (Cambridge: Cambridge University Press, 1990), 17 
(emphasis in original). See further discussion of Hooker below. 
91 Martin, 157. 
92 Barnett, 180; Thrall, 442. 
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in him", he is referring to the result of justification for the believer as a result of Christ's 
"becoming sin on our behalf'. 93 
We see, then, that 2 Cor. 8.9 corresponds in different ways to Phil. 2.6-11 and to 
2 Cor. 5.21. The passage in Philippians 2 in the first place draws attention to the 
incarnation: Christ's voluntary condescension and obedience resulting in his exaltation. 
The parallels with the Philippians passage also help elucidate the voluntary nature of 
Christ's incarnational act, corresponding to his self- impoverishment in 2 Cor. 8.9. 
Therefore, we might say that grace in this passage is viewed from Christ's perspective; 
it is the grace of our Lord Jesus Christ. In 2 Cor. 5.21 Paul refers in the first place to 
Christ's death and resurrection - however we interpret the phrase "God made him sin" - 
he died on the cross that we might become righteous. The parallels between 
2 Cor. 8.9 and 5.21 help us identify that aspect of Christ's impoverishment that focuses 
on his sacrificial death, viewing grace from God's perspective - as a manifestation of 
the grace of God. We saw this described in Romans 5 as the "free gift of grace", the 
"gift of righteousness" (Rom. 5.15,17). In 2 Cor. 5.21-6.1, Paul likewise refers to "the 
grace of God" (6.1) in connection with God's gift - God's initiative in offering Christ 
on the cross (ä1apTiav E1TO T]GEv; 5.21). 
With regard to 2 Cor. 8.9, the first part of the verse suggests reference to the 
incarnation: 94 
... EITTOSXEUQEV 1TA000IO5 c v, 
following the pattern of Philippians 2. 
There is nothing explicit here in the first part of the verse which necessitates reference 
to the crucifixion; however, the purpose clause with which the verse concludes, 'Iva 
UNE Ic TU EKE IVOU 1TTo XE I O( 1TAOUT 1GTITE, cannot be realized simply by Christ taking on 
human form. It was his death that ensured the change for mankind. This latter part of 
the verse thus suggests the death of Christ on the cross and corresponds to 2 Cor. 5.21. 
Morna Hooker addresses these complications by discussing "interchange" with Christ 
for those who are in Christ. Using Irenaeus's familiar phrase, "Christ became what we 
are, in order that we might become what he is", she argues that Christ, in "emptying 
himself' and becoming "poor", became human and in this state of "poverty" fully 
identified with mankind. In his resurrection and ascension his "riches" were restored. 
Since believers are united with him in his death, those who are in Christ, experience this 
interchange with him: Christ, in taking on the form of humanity and experiencing its 
93 Thrall, 442; Barrett, 180. 
94 As Hooker, Adam to Christ, 18-19, argues. 
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ultimate end, death, set aside the glorious riches of his heavenly existence. At the level 
of his human existence, believers are joined with him and when he returns to his 
heavenly existence and has his glorious riches restored, those in him share in the riches. 
Through the act of his poverty, they join with him and are made "rich" together with 
him as his glorious riches are restored. One point that Hooker repeatedly makes in her 
argument is that in passages such as 2 Cor. 5.21; 8.9 and Phil. 2.6-11 we must caution 
against "[driving] a wedge between the incarnation and the crucifixion in Paul's 
thought". 95 Paul cannot talk about what Christ has done for man without having in mind 
his incarnation and his death on the cross. 
5.4.3.4. The poverty of Christ in 2 Cor. 8.9 
The grace of God spans both the spiritual and material realms in the 
abundance/wealth it provides in order to meet various situations of poverty/lack. In 2 
Cor. 8.2 the Macedonians were experiencing material poverty, yet the grace of God at 
work in them demonstrated the spiritual riches they possessed: an abundance of joy and 
a wealth of generosity resulted in them contributing financially toward the collection. In 
2 Cor. 8.9 Christ "becoming poor" is hardly just a reference to self-impoverishment that 
resulted in material poverty. Just as in Gal. 4.9 Paul contrasts the spiritual riches of 
"being known by God" with the relative "impoverishment" of living according to the 
elemental forces (rrTc xx GTOIXE ta), 96 so too the contrast in 2 Cor. 8.9 between 
Christ's heavenly riches and the "poverty" he took on for the sake of others is not 
intended as a material impoverishment. 97 In the same way, the resulting "enrichment" of 
believers hardly suggests that Christ died so that Christians might become materially 
wealthy. Foreshadowing his statement in 2 Cor. 8.9 that Christ became poor so that 
others might become rich, Paul says of himself in 6.10, in commending his own 
95 Hooker, Adam to Christ, 15. 
96 James D. G. Dunn, A Commentary on the Epistle to the Galatians, BNTC 
(London: A&C Black, 1993), 226, comments that "Paul calls the elemental forces 
`poor' partly in contrast to the richness of divine reality .... 
But probably also because 
life under such a power, life under the law, was an impoverishment 
in comparison with 
the riches of grace which Paul had experienced through Christ". 
97 Witherington, however, believes that Paul had in mind at least a partial reference 
to Jesus taking on "the specific socioeconomic state of poverty"; Witherington, 
420. G. 
W. Buchanan goes as far as to suggest a literal interpretation of Jesus' self- 
impoverishment in 2 Cor. 8.9 where he finds evidence to support that Jesus may have 
been a successful businessman who gave away his wealth. 
See George Wesley 
Buchanan, "Jesus and the Upper Class", NovT 7 (1964-65): 195-209. 
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ministry, that although he and his co-workers were "poor", yet they made many "rich" 
(WS 1TTWXOI TTOAAOUS 6E TTAOUTIýOVTEs). Clearly, the poverty here is material while 
the riches must be understood as having spiritual significance through Paul's ministry of 
the gospel. 98 In the same verse he also combines the literal with the figurative when he 
says that he and his co-workers "had nothing", referring to material poverty, "and yet 
possessed all things", in reference to their spiritual riches, (CA)5 jir 5Ev EXOVTE Kai 
TrävTa KaTEXOVTEc). 99 Paul is living out the same paradigm set down by Christ, in 
recognizing the greater wealth that supersedes his material poverty. In Christ he is 
indeed wealthy. Although he may be poor in one dimension of his life, this in no way 
diminishes the great spiritual wealth he possesses. As he shares this wealth in the form 
of preaching the gospel, he makes others rich also. 
A proper analysis of Paul's use of the verb '1rTWXEUGEV in 2 Cor. 8.9 is essential 
to understanding to what degree Christ's "poverty" relates to his incarnation in this 
verse. The classification of the aorist tense of rrTwXEüw lies at the heart of the 
interpretation. Scholars are quick to say both that this is an ingressive aorist, and that it 
refers to Christ's incarnation in paralleling Phil. 2.6-11, as discussed above. 100 Certainly 
the verb fits the classic ingressive aorist usage for a stative verb: "he became poor". In 
fact, it is this verse that is frequently offered as the example of an ingressive aorist in 
Greek grammars. 1°' Is his "becoming poor", however, limited to his incarnation? 
Identifying the verb as an ingressive aorist would suggest so, the implication being that 
98 James D. G. Dunn, Christology in the Making: A New Testament Inquiry into the 
Origins of the Doctrine of the Incarnation (London: SCM, 1980), 121, points out that it 
was not uncommon to contrast spiritual wealth with material poverty (cf. Tob. 4.21; 2 
Cor. 6.10; Jas. 2.5; Rev. 2.9). 
99 See §7.3.3.2 below, where I also address the interchange of material and non- 
material provisions regarding the collection as mentioned in Rom. 15.27: "For if the 
Gentiles have shared [with the Jerusalem saints] in spiritual things, they are likewise 
obliged to minister to them in material things". 
100 Furnish, 404-05; Martin, 263-64; 
101 See Ernest DeWitt Burton, Syntax of the Moods and Tenses in New Testament 
Greek, 3rd ed. (Edinburgh: T&T Clark, 1898), §37, "inceptive"; A. T. Robertson, A 
Grammar of the Greek New Testament in the Light of Historical Research (New York: 
Hodder & Stoughton, 1863-1934), 834; C. F. D. Moule, An Idiom Book of New 
Testament Greek (Cambridge: Cambridge University Press, 1953), 11; H. E. Dana and 
Julius R. Mantey, A Manual Grammar of the Greek New Testament (New York: 
Macmillan, 1955), § 180(2); Nigel Turner, A Grammar of New Testament Greek, ed. J. 
H. Moulton Vol. III: Syntax (Edinburgh: T&T Clark, 1963), 71; Daniel B. Wallace, 
Greek Grammar Beyond the Basics: An Exegetical Syntax of the New Testament (Grand 
Rapids: Zondervan, 1996), 559; Buist M. Fanning, Verbal Aspect in New Testament 
Greek (Oxford: Clarendon, 1990), 262. 
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Christ entered into the state of being poor, which is usually identified with his 
incarnation. The problem is that the purpose clause in the verse, Iva UPE15 Tip EKEIVOU 
1TTWXEia rrAOUTrj6g1TE, says that the Corinthians were made rich - assumed here to 
refer to spiritual riches, i. e. their salvation - and that this was accomplished through 
Christ's poverty(Tu EKE i you rrTc Eta). Paul emphasizes elsewhere, however, that 
salvation comes through the death and resurrection of Christ, 102 which suggests that this 
second reference to his poverty in 8.9 cannot be limited to his incarnation, but must also 
include his death and resurrection. Some scholars hold to the ingressive aorist 
interpretation of ErrTCISXEuGEv and then simply include the `Iva clause as an outcome of 
his becoming poor. Thrall suggests that this verb, functioning ingressively, "include[s] 
the whole of Jesus' earthly life and his death by crucifixion". 103 Similarly, Wolff, who 
likewise accepts the aorist as ingressive, writes, "The poverty of Christ begins with the 
incarnation and culminates in the crucifixion, thus making believers rich. "loo The 
difficulty here is that Christ entering into the state of being human would not 
necessarily include the kind of death he suffered. A better solution is that proposed by 
Harris, who suggests that UrTWXEUGEV be taken as a constative aorist, "comprehending 
Christ's incarnation, life, and death-resurrection in a single glance as `becoming poor', 
as self-impoverishment, with rrTO XE ta referring to that same sequence of events as 
`poverty' 
. 
los In this case the tense classification of the verb better supports the 
interpretation, particularly that Christ's poverty included both his incarnation and his 
death and resurrection. In the words of Fred Craddock, "The poverty of Christ consists, 
therefore, in the identification of Christ with the human situation, an identification 
without reservation.... By his death, Christ's becoming poor was made complete; he 
has tasted fully the lot of dispossessed humanity living in fear of the created forces in 
God's universe". 106 
What, then, does it mean that Christ became poor? I have stated above that the 
traditional understanding of him "becoming poor" refers to his incarnation; he gave up 
102 Cf. Rom. 5.10; 1 Cor. 15.3. 
103 Thrall, 534 (emphasis mine); Cf. Martin, 265. 
104 Wolff, 171-72. 
105 Harris, 580. 
106 Fred B. Craddock, "The Poverty of Christ: An Investigation of II Corinthians 
8: 9", Int 22, no. 1 (Jan 1968): 166-67. 
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the riches of heaven to take on the relative poverty of humanity. 107 If his becoming poor 
refers to the incarnation, then his being rich refers to his pre-existent state, that is, "the 
riches of his glory". His wealth thus consists in spiritual riches. In becoming poor, he 
became a man, which might include the double sense of taking on a lifestyle of 
economic poverty. Since, however, Paul's writings do not include reference to Jesus' 
historical life, if he did desire to make such a point here to emphasize, for example, 
Christ's socioeconomic status, we would expect him to do so more deliberately. 108 
Dunn is correct in noting that when Paul refers to "grace" in connection with Christ, it is 
normally in reference to his death and resurrection, ' 09 although this does not preclude 
reference to the incarnation in 2 Cor. 8.9. Paul says to the Corinthians, "You know the 
grace of our Lord Jesus Christ .... " What did they know, except what Paul had taught 
them, namely, that Jesus Christ, God's Son, came to earth, "that [he] died for our sins 
according to the Scriptures, that he was buried, and that he was raised on the third day 
according to the Scriptures" (1 Cor. 15.3-4)? His act of grace consisted in all that he 
gave up for the sake of man (specifically, in 2 Cor. 8.9, for the sake of the Corinthians: 
&C üpäs). What did he give up? He voluntarily took humanity upon himself, giving up 
his heavenly life in the incarnation, an act that limited his divine faculties. If that were 
not enough, he also voluntarily condescended to being treated like a criminal, and 
ultimately gave up even his human life through the unjust punishment of death on a 
cross. Since Paul is discussing this within a context of grace, it would seem that 
emphasis on Christ's death and resurrection for the sake of the Corinthians ("that you 
might become rich") is just as much in view as his incarnation. Thus it does not seem 
necessary to limit his "becoming poor" to one or the other - as referring only to his 
107 Dunn questions whether the Corinthians would have had at this early stage an 
understanding of Christology that included the incarnation and Christ's preexistent state 
(See Dunn, Christology, 121). He therefore concludes in James D. G. Dunn, Theology 
of Paul the Apostle (Grand Rapids: Eerdmans, 1998), 292, "The most obvious way to 
take 2 Cor. 8.9 is as a vivid allusion to the tremendous personal cost of Jesus' ministry 
and particularly the willing sacrifice of his death. It was as a result of this self- 
impoverishment that the first Christians had experienced the richness of God's grace. 
That Paul intended an allusion to the preexistent Christ's self-abasement in incarnation 
must be judged unlikely". Dunn's argument is hardly acceptable since Christ's sacrifice, 
if viewed simply as a personal inconvenience, as great as it might have been, would 
hardly have been sufficient to secure heavenly riches for believers. See Martin, 263, and 
Thrall, 534, who likewise argue against Dunn's position. 
108 See again, however, Buchanan, "Jesus and the Upper Class", 202-07, who 
suggests that Christ came from the upper classes. 
109 Dunn, Christology, 121; see Rom. 5.15,21; Gal. 2.20-21; Eph. 1.6-7. 
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earthly life culminating in his death, as per Dunn, or only to his incarnation. ' 0 For all of 
the reasons mentioned above, the imagery of Christ becoming poor in 2 Cor. 8.9 is best 
taken to include both his incarnation, and his death and resurrection, as in Phil. 2.6- 
11.111 
The aim of the economic imagery in verse 9 is not simply to provide an example 
of self-impoverishment for the Corinthians to emulate. ' 12 Besides the example of self- 
sacrifice for the sake of others, which Christ clearly illustrates, a main concern of Paul 
is the attitude with which the Corinthians will give their gift. We have seen that Paul 
emphasizes the proper motivation behind the Macedonians' contribution, and besides 
offering Christ's attitude of self-sacrifice as an example, we will see that Paul continues 
to touch on the significance of the attitude of the giver throughout 2 Corinthians 8-9 (cf. 
8.8; 9.2,7). 
5.4.3.5. Summary: The grace of our Lord Jesus Christ 
Second Corinthians 8.9 thus serves several purposes in Paul's discussion in 
these two chapters. First, it offers the basis for the grace of God, which is here the grace 
of Christ. Christ's incarnation, death and resurrection together are an act of grace - the 
act of grace. The grace of Christ is the grace infusion that makes living the Christian life 
possible by providing the gift of righteousness and the ongoing grace of God at work in 
believers. Secondly, in the context of 2 Corinthians 8-9, this verse demonstrates the fact 
that God's grace impacts both the spiritual and the material realms. In the present 
discussion based on the economic motif begun in 8.2, Paul wishes to stress that the 
110 For Cranfield it is important that Paul is here referring to the incarnation, because 
through his emphasis on "the downward movement, the condescension" ... 
he wants to 
bring out "the self-sacrificing generosity of Christ as the stupendous example for the 
Christians of Corinth to be thankful for and in their own small way to try to follow"; C. 
E. B. Cranfield, "The Grace of Our Lord Jesus Christ: 2 Corinthians 8: 1-9", CV 32, no. 
3 (1989): 107. Again, the problem is that it is not simply Christ's incarnation that 
provides for believers' spiritual riches. 
111 Furnish, 417; Thrall, 534. 
112 Betz, 61, however, does seem to interpret the description of Christ here in the first 
place as the example to be followed, while others, such as Furnish, 418, take the 
opposite view, saying that Paul is not presenting Christ as an example for the 
Corinthians to emulate. C. T. Rhyne argues that this verse is "more explanatory than 
exemplary .... 
The apostle introduces the incarnation of Christ in order to affirm that 
[the Corinthians] have been enriched by his grace and thus can freely respond in love to 
the needs of others.... The incarnation as grace is the very foundation of Paul's 
appeal"; C. Thomas Rhyne, "II Corinthians 8: 8-15", Int 41, no. 
4 (Oct 1987): 410, 
(emphasis in original). 
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Corinthians' spiritual riches in Christ far surpass any material wealth they possess. They 
are rich with Christ's unlimited riches; therefore, they can contribute generously toward 
the collection. Paul himself, although poor, through his wealth in Christ, made others 
rich. The Macedonians, also experiencing poverty, gave toward others, and in so doing 
passed on grace that would further enrich the recipients. Grace affected them spiritually, 
producing joy and a generous heart, resulting in them giving freely to others. The 
Corinthians, then, whether materially poor or rich, must realize that they too can give 
freely toward the collection. They do have the necessary resources, consisting of their 
spiritual riches and whatever material possessions they have. ' 13 From this combination, 
they will always have an overflow from which they can share. 
Thirdly, the paradigm established by Jesus in giving himself so that others might 
become rich is the example for all believers to follow. In 8.8 Paul wrote to the 
Corinthians that he was giving them an opportunity to prove the sincerity of their love. 
Proceeding in verse 9 he illustrates what that proof looks like; "For you know the Xäpic 
of our Lord Jesus Christ ... ," 
in other words, "For you know the proof of Christ's love 
.... " Having told the Corinthians that they have an opportunity to demonstrate the 
grace of God given to them, that is, to prove the genuineness of their love by 
contributing to the needs of the saints, Paul illustrates how Jesus demonstrated his love, 
by "becoming poor", so that the Corinthians might "become rich". Paul offered the 
supreme example to be followed, which demonstrated ultimate love and the ultimate 
proof of the working of the grace of God. God demonstrated his love for man by giving 
up his only Son that man's sins might be forgiven. In an entirely self-sacrificial act, 
Jesus put others before himself, for their benefit, first in becoming a man, and then in 
giving up his own life. This was the proof of his love and of the grace of God at work. 
This is the ideal towards which the Corinthians may strive. God's grace is demonstrated 
through giving, by putting the needs of others before one's own, and as we shall see, by 
trusting God for the resources to do so. Paul makes it clear in 8.13 that such giving must 
not necessarily result in their own suffering. The simple paradigm is this: Jesus gave for 
the sake of others. Believers united with him have abundant resources from which to 
give, and as he gave for the sake of others, so believers in him are to follow his example 
of giving. Paul does not want the Corinthians to take a vow of poverty and give away 
everything they own. Neither is it necessary for them to give so as to bring hardship 
113 We will see below, that it is the "surplus" (rrepiaaeupa) provided by God that 
they are able to share. 
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upon themselves. Whatever their economic situation, Paul simply wants to stimulate in 
them generous giving. "The Macedonians gave when they were desperately poor; Christ 
gave when he was incalculably rich. In their present economic circumstances the 
Corinthians fitted somewhere between these two extremes. "114 
Throughout this discussion Paul no doubt has in the back of his mind that which 
he had previously written to the Corinthians: EJXap1OTCw Tw 6Ew you rrävTOTE 1Tepi 
ü ! ýwv Erri T? Tl XäP(-r( Toü 6Eoü T^ 6oOsia? l üNiv Ev XPLaTW-' Iflßoü, bTi EV rravT( ?l 
ETTXOUTi68TiTE EV aU'TQ ... 
W0TE JJJ&S Ni] ü6TEpEiGOaL EV PT1ÖEVi Xapi6paTt (1 Cor. 
1.4-5,7). Paul had already stressed to them that as a result of God's grace they had 
abundant spiritual riches and that they were not lacking any spiritual endowment. Now, 
however, Paul must help them to see that these spiritual riches are not only for 
receiving, they are to be passed on as well and that by passing them on, they themselves 
become conduits for God's grace. 
My discussion of Paul's use of Xc pts in 2 Corinthians 8-9 continues in 
Chapter 6. 
114 Harris, 581. 
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PAUL'S USE OF XAPII IN 2 CORINTHIANS 8-9: PART 2 
This chapter continues with the exegesis of 2 Corinthians 8-9 which began in 
Chapter 5. I have chosen to address 2 Cor. 8.10-15 separately in Chapter 7, however, 
since Xäpt5 does not appear in the section and because it focuses on an aspect of gift 
exchange that is best addressed as a separate topic. Similarly, the section 9.11-15 will be 
analyzed separately in Chapter 8 which addresses the topic of thanksgiving. 
6.1. Recommendations for Paul's Co-Workers (8.16-9.5) 
6.1.1. Eagerness in the Administration of the Collection (8.16-24). 
6.1.1.1. The eagerness of Titus and his co-workers 
In 8.16 Paul expresses thanks to God using the common Pauline formula: Xdpts 
6E TO 8Ew. I will discuss the use of Xc pts to express gratitude, especially in this 
formula, in Chapter 8 (see § 8.2.1 below). Suffice it to say at this point that Paul has 
appropriately chosen to express thanksgiving to God in 8.16 with this Xäpts formula. 
Paul's thanks (Xäpts) are directed toward God, the giver of Xäpts, who in this case has 
given it to Titus in the form of ßrrou&rj ("eagerness")1 toward the Corinthians. The 
focus of the thanks is the giver (ö Sous) and only secondarily on that which he has 
given: Xä is ÖE TW 
OEW TW SOVTI Ti v aüTN v ßrrovöv ürrEüµwv Ev T Ka Eia P ý1 TI rl PLPL 
TITOU (8.16). Paul previously used a rou&rj in 8.7,8, and I have shown above that while 
orrouöij in verse 7 is that of the Corinthians, in verse 8 it refers to the eagerness of the 
Macedonians described in 8.1-5. What does Paul mean here by "the same eagerness" (i 
auTtj ßrrou&j)? He clearly does not have in mind that eagerness expressed by the 
1 BDAG, s. v. 6rrovk offers the meanings eagerness, earnestness, diligence, 
willingness, zeal. 
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Corinthians in 8.7, since he refers to it here as eagerness "on the Corinthians' behalf' 
(ürrEp üNWV). Some scholars differentiate the eagerness mentioned here, directed 
toward the Corinthians, from that of the Macedonians, which was for the collection, 
saying that the comparison in 8.16 must therefore be with Paul's own eagerness toward 
the Corinthians. 2 Thus, God put the same zeal toward the Corinthians in the heart of 
Titus that he had put in Paul's heart. For this reason Titus was the appropriate person to 
lead the delegation to Corinth to complete the collection. This conclusion is mere 
speculation, however, and finds no clear support in the text. Certainly, Paul did have 
great concern for the Corinthians (which could appropriately be described as 
"eagerness"), but this is not emphasized in this passage, let alone expressed as atrou&j. 
There are two parties in particular whose "eagerness" captures the attention of 
the reader in this passage. First, as we have seen, Paul describes the great enthusiasm of 
the Macedonians toward the collection project (8.1-5), and then makes that same zeal a 
measuring rod for the Corinthians (6rrou&j; 8.8). Although Paul specifically mentions 
ouou&l in connection with the Corinthians in 8.7 (in reference to 7.11-12; see above), 
whatever eagerness they have already demonstrated has yet to be applied to their 
participation in the collection. Paul is now giving them the opportunity to express it in 
this arena by describing the already evident eagerness of the Macedonians. 3 
The other party to whom orrou&j is attributed is Titus. His zeal for the 
Corinthians is no doubt rooted in his successful visit to Corinth described in chapter 7, 
which resulted for him in great joy and a refreshed spirit (7.13), as well as great 
affection for the Corinthians (7.15). The grace of God given in the churches of 
Macedonia had produced in them a great zeal to help meet the needs of the saints in 
Jerusalem. In a similar way, God's grace had produced an eagerness in Titus's heart 
toward the Corinthians. That which is the "same" regarding this eagerness in 8.16 is its 
quality, not that it has the same object. Throughout this passage Paul stresses that the 
grace of God does a work in people's hearts; it worked in the Macedonians' hearts and 
it has worked in Titus's heart as well. Therefore, the airou& in 8.16 most likely 
2 See, for example, Thrall, 544-45; Harris, 598. 
3 Betz, 58-59, argues that the Corinthians' ßouir&j in 8.7 was yet to be proven, and 
would only be made evident if they gave generously toward the collection. 
He is correct 
in saying that the Corinthians' eagerness toward the collection was yet to 
be proven, but 
the ßrrovörj of 8.7 is something with which they already "abound". 
See §5.4.2.1. 
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compares the eagerness of Titus with that of the Macedonians. 4 Paul returns Xäpis 
(thanks) to God for the XäpIc (evidenced by ouou&rj) he has put in the heart of Titus. 
In 8.17 there is further evidence of grace received by Titus. Not only did he 
accept Paul's appeal to return to Corinth, but orrou&a1OTEpoc &E ürräpXwv, he was 
ready to go to Corinth "on his own initiative" (abOa i pE Tos). It has been suggested that 
oTrou&a1OTEpoc here be translated "extremely zealous". 5 Barrett gives it the sense, 
"more zealous than I had allowed myself to hope". 6 In any case, because of Titus's zeal, 
he was ready to return to Corinth on his own initiative (aüOaipETOs). Presumably this 
means, that although Paul requested that Titus go, Titus himself did not have to be 
persuaded to do so. It is notable that the Macedonians' participation in the collection 
project was likewise aüOaipEToL. It seems, then, that both the Macedonians and Titus 
experienced the fruit of the grace of God in them as demonstrated through their 6rrou& 
and through acting aüOaipETo . 
Paul sends two co-workers to Corinth along with Titus to complete the 
collection there. The second of these, referred to only as "our brother" (8.22), is also 
described according to his "eagerness". Having been tested often and in many ways by 
Paul, he was proven to be ßrrou&aioc, and at the present is even more eager (rroAi 
aTrovöaIOTEpoS) because of his great confidence in the Corinthians. Thus, both Titus 
and this brother have as qualifications for this mission to complete the collection in 
Corinth airov&j, a quality already associated with the working of the grace of God in 
2 Cor. 8.7,8. 
6.1.1.2. "This Xäpis-" and the collection project 
The other "brother", sent along with Titus, has a positive reputation in "the 
churches" for his effort in the gospel (8.18). "And not only this", writes 
Paul, "but he 
has been appointed by the churches as our traveling companion (avvE'KS&jµos) ßüv Tip 
XäptTI -raüTfl which is being administered by us ... 
" (8.19). This is the third and final 
occurrence of the phrase Tl Xäpts aüTI1 in these two chapters. 
In the first two 
occurrences in 8.6,7,1 suggested that Paul had in mind a multifaceted reference 
of 
4 Lietzmann, 73, n. 8, and Hafemann, 360, agree. Furnish, 421, and 
Barnett, 418, n. 
12, while allowing for this view, prefer to take "the same eagerness" as 
that of Paul. 
5 With this translation BDF §244(2) classifies the term as an "elative comparative". 
6 Barrett, 227-28. This would be similar to how Paul says the Macedonians 
had 
responded (8.5), even beyond what he 
had expected. 
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Xäpts that included both inner workings of grace in the Corinthians and the outworking 
of grace in their eventual collection gift (see §5.4.1 above). Here in 8.19 Paul no doubt 
also intends Xaptc to convey these multiple senses, but more than in the other 
instances, Paul seems to use the phrase here as a designation for the overall collection 
project. Perhaps he desires to stress here the project itself as an outworking of God's 
grace in the Gentile believing communities. That it is a direct reference to the collection 
is clear from the parallelism with the following verses. In 8.19 Paul refers to the 
collection as rj xc pts cd T11 rj btaKOVOUpEvrl uc' iýp 2v ("this Xäptc that is being 
administered by us"). In the following verse he likewise refers to it as T ät5p&Tn1s aüTfl 
1 &taKOVOUNEvrl Uf fiNcwv ("this generous gift that is being administered by us"; 8.20). 
It seems that for Paul, where the phrase i Xäpts atTTl was originally used in 
association with a single community (i. e. the Corinthians), it may have come to be used 
in this discussion as a technical term for the overall project or for the actual funds being 
gathered. And as Paul and his co-workers administrate the collection, he makes clear in 
8.19 that the overarching purpose of the project is that it bring glory to God (cf. 9.13). 
6.1.2. Paul's Tactic of Shame (9.1-4) 
Having completed his recommendation of the members of the team he is 
sending ahead to Corinth (8.16-24), 7 Paul begins 2 Corinthians 9 by offering his 
strongest challenge yet for the Corinthians to complete their offering. He then uses 
numerous scriptural references, through allusions and direct quotations, to conclude his 
theological argument regarding the collection. 
Paul's approach in the opening verses of this chapter is to encourage the 
Corinthians to follow through on their previous commitment to the collection so as not 
to bring shame either upon him or upon them. He says he has boasted to the 
Macedonians about the Corinthians' willingness to contribute a year prior, the result 
being that the Macedonians have been all the more motivated to make their own 
contribution (9.2). Similarly, Paul boasted to the Corinthians at the beginning of chapter 
8 of the Macedonians' enthusiastic participation. We have seen that the Macedonians 
became involved in the project at their own initiative and not at Paul's prompting, 
which is not inconsistent with Paul's words in 9.2 that it was the Corinthians' zeal that 
7 See Betz, 70-82, for a discussion of 8.16-24 with a particular emphasis on the 
section as a recommendation of Titus and the two brothers for the work of completing 
the collection in Corinth. 
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challenged (EpEOI c) the Macedonians to participate. 8 It is certainly possible that Paul 
told the Macedonians of the "zeal" of the Corinthians after the Macedonians expressed 
their initial desire to be involved (cf. 8.4). In any case, he attempts to motivate them by 
letting them know that they have a reputation to maintain and that only by following 
through with their collection gift will they save face for themselves, and, perhaps more 
importantly, for Paul. There is a good chance that some Macedonians will accompany 
Paul when he comes to Corinth, and so to avoid this shame, they need to be prepared 
(9.4). 
In connection with this, Paul refers to the team he is sending ahead and the fact 
that he is sending them to motivate the Corinthians to conclude their final efforts toward 
the collection (9.3-5). With what appears to be a deliberate concentration of rrpo- 
compound verbs, Paul reiterates that he is simply urging the Corinthians to follow 
through on the promise they previously made: "So I thought it necessary to urge the 
brothers, that they would go on ahead ( EpXopaL) to you and arrange in advance 
(11PoKaTapTI o) your previously promised ( errayyEAAopat; perfect tense) gift" 
(9.5). In verse 7 Paul urges the Corinthians to do as each has previously determined 
(tea i pEcc; perfect tense) in his heart. 
6.1.3. Gifts of Blessing -E 
dA o yi a in 9.5 
In 9.5 Paul refers to the Corinthians' contribution toward the collection as their 
"previously promised EUAoyia". Paul rarely speaks explicitly of the individual gifts 
which constitute the collection, 9 he instead uses more indirect language to refer to the 
overall project. 1° We have seen that Paul does refer to the Corinthians' gift in 1 Cor. 
16.3, writing that, upon arriving in Corinth, he will send on to Jerusalem with letters of 
recommendation those whom the Corinthians designate to deliver their Xap 15 or "gift". 
8 In saying that "Achaia had been prepared since a year ago" in 9.2, Paul uses the 
name of the province as a general reference to the Corinthians, probably following the 
use of the geographically general designation, "the Macedonians"; Furnish, 431. 
9 On several occasions he refers specifically to the contribution of a church or 
community: Tj Xäpts upwv (1 Cor. 16.3); ij E Aoyia 
üpCov (2 Cor. 9.5); and perhaps, 11 
KOIVCOVia (9.13; Rom. 15.26). 
10 On numerous occasions Paul refers to the overall collection project: 1j Aoye 
iai 
Etc TOU5 aytou5 (1 Cor. 16.1); q 51 aKOVIa fl EIS Tous ayiou5 (2 Cor. 8.4; 9.1); part 
(8.20); of the sense of ` T1 XäPt5 a3TT1 (8.6,7,19); " Tl 
` a6POTT1S cd TT1 (8.20); TO µEPOS TOTO 
(9.3); i AEITOUpyta aüT11 (9.12); rj 51aKOVia aüTll (9.13). 
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In the same passage, Paul twice refers to the collection project with AoyEia (16.1,2), 11 
perhaps in order to emphasize the actual process of collecting individuals' gifts. Georgi 
has concluded that the use of E iAoyia in 2 Cor. 9.5 "resembles the combination of 
AoyE ia and xäp tS used in 1 Corinthians 16: 1 and 3 for designating the collection". 12 
This seems a bit contrived but it may be, as Georgi also suggests, that Paul has in mind 
a play on words here between E Aoy ia and AoyE i a, 13 which is possible considering the 
frequent phonetic interchange between -e 
ia and -i a nouns in Hellenistic Greek. 14 Paul 
clearly prefers to use richer vocabulary; in connection with the collection he nowhere 
makes use of any of the more common Greek terms for gift and giving, such as, & 0ts, 
6öua, &. pr1Na, öwpEä, 15 &Wpov or even Xpti1a. 16 Instead, he refers to the 
contributions using Xäpts (1 Cor. 16.3; but never xc ptapa), e iAoyia (2 Cor. 9.5), and 
perhaps Kotvcovia (2 Cor. 9.13; Rom. 15.26). Of these latter terms, only Xa'pts in 1 
Cor. 16.3 and EUXoyi a in 2 Cor. 9.5 clearly refer to the Corinthians' gift. Regarding 
E Aoyi a, several examples from the Septuagint support its use as "gift" in terms of 
"something bestowed on one person by another, especially in token of their 
relationship". 17 Georgi writes that such gifts underline the pronouncement of blessing, 
in which cases "e iAoyi a stands for the confirmation or the establishment of a 
communal relationship, not just for a prayerful wish or thanks". 18 It may be, then, that 
when Paul refers to the Corinthians' gift as a Eüaoyia, he has in mind it not only 
conveying a blessing to the recipients, but at the same time symbolizing fellowship 
between the Gentile and Jerusalem communities. '9 
11 As mentioned in §5.4.1.2, these two occurrences are the only NT uses of Aoysia. 
12 Georgi, Remembering the Poor, 93-94. 
13 I. e. E6-AoyE i a, "good collection". Cf. also Harris, 628, n. 56. 
14 BDF §23. See Georgi, Remembering the Poor, 93, referring to Windisch, 276; also 
Furnish, 428. 
15 God's gift of grace, however, is described as an (VEKSLT1Y11TOS &)pEa, 
"unspeakable gift", in 9.15. 
16 Paul, however, nowhere uses the word Xptjpa, "wealth, money". 
17 Furnish, 428. See Gen. 33.11; Josh. 15.19; Judg. 1.15; 1 Sam. 25.27; 2 Kgs. 5.15. 
18 Georgi, Remembering the Poor, 93. 
19 Panikulam, Koinonia, 44, views Paul's use of E JAoyta here as suggestive of 
blessings that, as a result of the collection, would flow both from the Corinthians and 
the Jerusalem believes to God. 
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6.1.4. Gifts Potentially Affected by Greed - PrA eo vq ia in 9.5 
In 2 Cor. 9.5-6 eiAoyi a appears in contrasting pairs. In 9.5 it is paired against 
rrXEOvEýia20 and in 9.6 in an adverbial phrase against # ISoPEvws. 21 In 9.5 Paul states 
that he is sending brothers ahead of him to Corinth to ensure that the Corinthians' "gift" 
(eüAoyta u'pwv) is ready when he arrives. With an infinitive phrase, he states that the 
purpose of sending them is to ensure that the gift is prepared cw e iAoyi a Kai pik WS 
rrAEoveýia ("as a blessing and not affected by covetousness"). The repetition of 
E PAoyi a in verse 5 suggests that the Corinthians' gift reflects the multiple aspects of 
a'iAoyia. The first instance seems to stress the gift aspect while the second focuses on 
the gift as a blessing. The two terms E Aoyi a and rrAE ovE ýia contrast each other in the 
way they potentially relate to benefits. The former ("blessing") is the result of an action 
that conveys a benefit to someone else, 22 while the latter ("covetousness") expresses an 
attitude of self-centeredness, potentially restricting any benefit toward another. 
Scholars have been puzzled regarding the use of rrAEOVEEia here. Thrall points 
out differing views regarding whose "covetousness" Paul has in mind, whether the 
Corinthians' or, "hypothetically", his own. 23 The latter view is expressed by Furnish: "If 
Paul himself must beg for the money to be given, it might appear to be an extortion - 
money obtained from reluctant donors by inappropriate means, and perhaps even under 
false pretenses". 24 That is, if the Corinthians did not willingly prepare their gift in 
advance of Paul's visit, upon his arrival he would have to compel them to complete it, 
which could appear to the Macedonians accompanying him as extortion. It has been 
suggested that the use of the cognate rrAEOVEKTECA in 2 Cor. 12.17-8 lends support to 
this view that it is Paul's greedy extraction of money that is in mind here. Certainly Paul 
would rather see the money given WS e Aoyia, but why would he even hint at the 
suggestion that he might be forced to extract it in a suggestively greedy manner? The 
greatest problem with this view, however, is the fact that it does not maintain the same 
subject for both c&ic EuXoy ta and co'S trAE OVE ýia, and thus the parallelism which 
continues into the next verse. 
20 "The state of desiring to have more than one's due, greediness, insatiableness, 
avarice, covetousness"; BDAG, s. v. TrAEovEýia. 
21 "In a scanty or meager manner, sparingly"; BDAG, S. V. #L OPEV S. 
22 Meanings for E Aoyi a include an act or benefit of blessing, bestowed by God or 
Christ or brought by other humans; BDAG, S. V. Lüaoyia. 
23 Thrall, 571-72. 
24 Furnish, 439. See also Bruce, 226. 
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Thrall's own view is that the Corinthians are to be taken as the subject of both 
phrases, but that the use of TTXEoveýia is meant to be an allusion to 8.15 where Paul 
quotes from the manna incident in Exodus 16 using 1TAEOVc Ai. According to Thrall, 
the Israelites who "had too much", at the end of each day had their amounts adjusted by 
"the divine miracle of equalization", having greedily gathered more than had been 
prescribed. Since "the literal meaning of rrXEowE la is `a desire to have more"', she 
argues that the Corinthians likewise were not to "have too much" in comparison with 
the Jerusalem Christians. Thus, "the Corinthian contribution to the collection is not to 
be an expression of any such "desire to have more" than their fellow Christians of the 
mother church". 25 
I am not convinced by this interpretation and will argue in Chapter 7 that the 
Israelites in Exodus 16 were not necessarily being greedy in their collection of the 
manna. Whether cws e iAoyta or cris rrAEovE; ia, Paul anticipates the Corinthians 
presenting a gift. At issue are their attitude and the quantity of the gift. Paul's overall 
discussion falls under the theme of grace and so to conceive of the Corinthians' gift as a 
E AOyia -a blessing - would be to see it as conveying grace, the benefit being not only 
the financial aid received but the grace passed on to the recipients by way of the gift. On 
the other hand, for the gift to be "affected by covetousness" (WS irAEOVeýia) would 
hinder grace. Paul has already indicated that the Corinthians' participation in the 
collection will be a demonstration of their Christian love (8.8,24), an outworking of the 
grace of God. Their love will be evident as they follow through on their original 
commitment to make a generous contribution. Their generous gift will be a channel 
through which God's grace will pass on to the saints in Jerusalem. Contributing 
anything less than the original promised amount will reflect a change of heart and an 
attitude of greed. The limitation they put on their gift will in effect limit the flow of 
grace within the Christian body. The use of 1TAEOVEýia in verse 5 may well convey the 
6öTrýs ("equality") same sense as it did for the Greeks when it stood in opposition to' 
among men. In this usage 1TAEOVEýia meant "always wanting more than one's position 
and attainments warrant". 26 Paul envisioned the Corinthians' gift as conveying a 
blessing and contributing toward the ICOTT15 he describes in 2 Cor. 8.13-14 (see §7.3 
25 Thrall, 573. 
26 Gustov Stählin, "ißos, iO6TT]c, io6TTIpo5", TDNT 3: 346. 
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below). Hence he wants them to give generously, so as not to reflect any selfishness or 
self-centeredness through the manner of their giving. 
Although I discuss 2 Cor. 9.6 in the next section, I will address the occurrence of 
e Aoyia in that verse here. In 9.6 Paul uses the word EüXoyia again, this time in a 
different pairing: 
öo pcOv 4e15oii vcws #150PEvc05 Kai OEpioEº, 
Kai 0 ßrrEipcov En E' XoyiaºS Err' EüAoyiaºS Kai 6EpißEº. 
Here En' E JAoyiaº5 is an adverbial phrase paralleling # º6opEvc, . 
Paul has told the 
Corinthians that he expects their collection effort to be complete by the time he arrives, 
and here he further reminds them by way of this proverb that their "reaping" will be 
proportionate to their "sowing". With the recurrence of n'Aoyia here, used only in 
these two verses in connection with the collection, it is clear that he intends there to be a 
connection between verses 5 and 6. In verse 5E 'Aoyia is antithetically paired with 
rrAEovE Ia while in verse 6 it is paired against 4E160PEvc05. By analogy, then, there is a 
correspondence between what it means to give cris rrXEowE iav and to sow/reap 
4E150pEvc05.27 In several places in 2 Corinthians 8-9 Paul suggests that the Corinthians' 
participation in the collection is an expression of the Koºvcovia in Christ existing 
between them and the believers in Jerusalem. He says that there is to be some form of 
mutual giving and receiving (8.14), and the demonstration of their Christian love (8.8, 
24) will result in recognition of the gift and prayer for the Corinthians in return (9.14). 
And now with the sowing and reaping metaphor, Paul underlines that any benefit will 
be in proportion to what they give. Their particular gift toward the collection will be a 
"blessing" if given appropriately (i. e. not reduced by covetousness), and anyone who 
gives accordingly (Err' E JAoyiaºS - so as to convey blessings to the recipients), will 
also reap abundant blessings in return. There seems to be a progressive shift in the sense 
of EUAoyta in verses 5-6. Initially in verse 5 it occurs as a simple reference to the 
Corinthians' contribution with emphasis on the gift aspect. The second time it appears 
in verse 5 the idea of blessing seems to be in the forefront, while at the same time still 
clearly referring to the gift. In verse 5, EuAoyia appears in the singular. Finally, the two 
occurrences in verse 6 convey a general principle of reaping "blessings" by sowing 
"blessings" without direct reference to the Corinthians' gift, and thus the plural is used. 
27 This correspondence clearly provides evidence for the view that Paul is not to be 
understood as the subject of wS 1TAEOVE IaV 
in v. 5. 
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The contrast in verse 6 between #iöopEvcoS and Err' E JAoyiais indeed suggests that 
the latter is to convey an abundance of blessings. 
Thus in using e Aoyta in 2 Cor. 9.5, Paul refers to the Corinthians' gift, but also 
to the blessing the gift will convey. Perhaps they initially perceived that their abundant 
gift would indeed convey a blessing and so Paul now reminds them of this. Apparently, 
however, the Corinthians had re-thought their intentions and reduced the amount they 
originally had in mind. For this reason he encourages them to remain true to their 
original commitment. Paul is sending ahead the "brothers" to prepare the Corinthians' 
"gift" (E 1Aoy a) - which was intended to be a blessing for the recipients, so that it may 
indeed be a "blessing" (E 'Aoyia) and not be affected in any way by greed. 
6.2. Final Theological Perspectives (9.6-15) 
6.2.1. Sowing and Reaping in 2 Cor. 9.6 - Echoes of Proverbs? 
The agricultural motif is introduced in 2 Cor. 9.6 with imagery of sowing and 
reaping, which would have been familiar in both Jewish and Graeco-Roman culture. 
The metaphor of seed and the sower appears in verses 6 and 10 (and is suggested in v. 
9) to illustrate Paul's idea of giving and the abundant byproducts which result. Although 
this passage (9.6-10) contains numerous scriptural allusions, only verse 9 contains a 
direct quotation. The remaining allusions are subtly interwoven into the text of Paul's 
argument. 
Verse six contains the accepted maxim, which I introduced above, 
approximating the modern adage, "you reap what you sow". 
28 Paul includes this as an 
accepted adage but does not present it as scripture. 
29 The sowing/reaping imagery is 
common in Jewish and Greek literature, 
30 and although it is also a common metaphor in 
the scriptures, the precise terminology of 2 Cor. 9.6 is nowhere found in the 
Septuagint. 31 It appears that Paul may intentionally be drawing on imagery from 
28 See Cicero, De oratore, trans. E. W. Sutton and H. Rackham, LCL (London: Wm. 
Heinemann 1942), 2.65, "You shall reap your sowing" (translation E. W. Sutton). 
29 That is, there is no introductory formula as in 8.15, and 9.9 where "KaOcäs 
YEyPanTat" introduces each OT quotation. 
30 Thrall, 574-75, cites examples from Jewish Apocalyptic as well as 
from Aristotle, 
Cicero, Philo, and Plato. 
31 Besides the passages discussed below, the imagery occurs 
in Ps. 125.5; Job 4.8. 
Paul also uses it in Gal. 6.7-8. Harris, 634, suggests 
that "the #tbopEvws - Err 
EUX0yi atS antithesis is probably a Pauline creation". 
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Proverbs 11 and 22 and perhaps Proverbs 28. There is a high concentration of key terms 
from 2 Corinthians 8-9 that occur in these three chapters of Proverbs. The former two 
are the only passages that explicitly contain the sowing/reaping metaphor, but all three 
contain not only common vocabulary, but also concepts common with those of 2 
Corinthians 8-9.32 Thus, it seems that Paul has as a backdrop for his discussion the 
wisdom offered in the book of Proverbs. 
6.2.2. Non-Compelled, Cheerful Giving - 9.7 
In verse 7 Paul writes that each of the Corinthians is to do just as he has 
Pot QptITa i, "previously decided", 33 in his heart. We see again Paul's use of a rrpo- 
compound verb, linking this verse back to verse 5, and further emphasizing that Paul is 
not trying to persuade them to do something new, but simply to follow through on a 
previous commitment. The Corinthians had previously committed themselves to a 
generous gift for the saints in Jerusalem. He does not want to pressure them into giving 
"grudgingly or under compulsion" (EK Aürrrls ij Eý äväyKfls). 
6.2.2.1. Joyful giving in the Old Testament 
The phrase Nib EK AürrrIs in 2 Cor. 9.7 is suggestive of Deut. 15.10 where the 
Israelites are told to care for their own poor: 
If there is a poor man with you, one of your brothers, in any of your towns in 
your land which the LORD your God is giving you, you shall not harden your 
heart, nor close your hand from your poor brother; but you shall freely open 
your hand to him, and shall generously lend him sufficient for his need in 
whatever he lacks.... You shall generously give to him, and your heart shall not 
be grieved (oü Xurr-n6rj(3rj)34 when you give to him, because for this thing the 
LORD your God will bless you in all your work and in all your undertakings 
(Deut. 15.7-8,10; NASB). 
32 Sowing imagery is found in Prov. 11.21,24; 22.8. eüýoy a and its cognates occur 
AoyEw occurs together with throughout Proverbs, but particularly in 11.25 where EU 
ärrAoüs (cf. ärrXOTflc in 2 Cor. 8.2; 9.11,13), and in 11.26 where "the one who 
hoards" is contrasted with "the one who gives": E 
JAoyta öE Eis KEc a2 ]V Toü 
pETaMOVTOc ("but blessing be on the head of the one who gives"). Xäpts words also 
occur throughout Proverbs (22 times), normally with the sense "favor" 
in contexts 
where righteousness and ungodliness are contrasted. Themes which recur 
both in 
Proverbs (particularly in Prov. 11,22,28) and in 2 Cor. 8-9 include "righteousness" and 
"poverty and wealth". 
33 "To reach a decision beforehand"; BDAG, s. v. rrpoa t pEw. 
34 NRSV: "be ungrudging". 
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Besides the lexical connection with AurrrI/AurrEW in Deut. 15.10 and 2 Cor. 9.7 there is 
also correspondence between the contexts of these two passages. Prior to being led into 
the promised land, the Israelites were being instructed to care for the poor and needy (ö 
rrEvr1s Kai ö Errtb&op vos; Deut. 15.11) among their brethren. They were told that if 
they were obedient, God would truly bless them (EÜAoyWV E JAoyt]cEI ße) - sufficiently 
that they would be able to bless many nations from their own abundance (15.4-6). As a 
result of this blessing, there would be no poor among them (15.4), but if in the cities 
that God was giving them they did encounter any poor and needy among their brethren, 
they were to give generously according to the person's need (15.8,10). The second half 
of verse 10 is somewhat vague when it says, "on account of this thing, the LORD your 
God will bless you". 35 Would God bless them in order that they could give to the poor, 
or as a result of their giving? That is, was God's blessing here conditional, or an act of 
grace? 36 Verse 4 had already suggested that the poor would be provided for through the 
abundance of the Israelites' blessing from God. In Deuteronomy 28, however, blessings 
are very much conditioned upon obedience. Perhaps both ideas are valid. On the one 
hand God would bless them abundantly and sustain them and as a result there would be 
no poor among them. If they encountered any needy person, however, there would 
always be sufficient supply from which to provide for his or her needs. This suggests 
community sharing of supplies, or at least a system in which individuals would be 
expected voluntarily to share from their own abundance. Thus, from God's abundant 
blessing, they could care for the needy among them. But then, as they did share their 
resources, God would further bless them: EJAoyrq6EL GE KüpIos 
ö OE 5c Gov Ev rr&aty 
Toil Epyot5 Kai Ev maßt' oü äv ErrtßäA is Ti1V Xeipä ßou (15.10). In this way 
obedience both follows blessing and results in further blessing. Paul also conveys this 
idea in 2 Corinthians 9; since believers have received grace from God (8.1,7), they are 
to share from their abundance with others who are in need (8.13-14). As they share 
generously, God further blesses them with more grace (9.8). 
35 Greek: O'TL &&ä TO' pfiµa ToüTO; Heb. 77-T71 7: 771 
X75 Z ': P; Both 5lä with the 
accusative and can be translated "on account of', which could 
be interpreted 
either as following from what immediately precedes, or as 
the basis for the preceding 
phrase. 
36 Harris, 636, n. 26, understands generous giving in Deut. 
15.10 as the condition for 
the Lord's blessing: "Give generously. . . 
for because of this the LORDyour God will 
bless you ... ." 
But then he later speaks of the "twofold biblical principle": "`Bless 
others, because you have been blessed 
by God' (cf. Deut. 15.14); 'bless others, in order 
to be blessed by God"'; Harris, 637, n. 30. 
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First Chronicles 29 also provides some interesting parallels with 2 Corinthians 9. 
As the end of the life of King David approaches, he has set the course for the building 
of the temple and charges his son Solomon with its completion. David declares how 
much of his own wealth he has contributed toward the precious materials needed for the 
temple's construction. He challenges the Israelites also to give from their own 
possessions, and all of the leaders of Israel respond by giving abundantly and 
"willingly" (rrpoOupEopai): 37 "And the people rejoiced because of their willingness 
(ürrEp Toü rrpoOupq6fivai), for they offered willingly to the Lord with a full heart; and 
king David rejoiced greatly" (v. 9). As a result, David blesses (EÜAoyew) the Lord and 
instructs all the people to bless him as well (29.10,20). In his blessing, David declares 
that all rrXo 1Tos comes from God, and that all things belong to him. He further declares 
to God, "all things are yours, and of your own we have given to you" (aä Ta' rrävTa 
Kai EK Twv acv 5E thKaucv ßo1; 29.14). As a result, speaking on behalf of the people, 
David says to the Lord, "We give thanks to you" (v. 13). 38 Some of the terminology of 
v. 17 is particularly interesting, as it also occurs in 2 Corinthians 8-9: 
Kai Eyvwv KupLE oTL Qu 1L o iTaýc, )v KapSIac Kai &&KaIOGUV19v ayaTräs Ev ärrXOTTITI Kap51(Xc rrpoE6upg6T1v rrävTa TcwTa Kai vüv Töv Aaöv 6ou TOV 
E ipe6EvTa d)& E ov 6v Ei4 poaüvi TrpoOupfO vTa aoL (1 Chr. 29.17). 
In view of the joyful and willing attitude toward giving in 1 Chronicles 29 we 
are not surprised to find here such a concentration of terms that also occur in 2 
Corinthians 8-9. David claims to have contributed "with a sincere heart" (Ev 
ärrA&TflTt39 Kap5tas) and "willingly" (rrpoeOuprjOnv) and says that the Israelites also, 
with joy, gave "willingly" (TrpoeupflO vTa). 40 David also declares that God loves 
righteousness (6tKa1ooüvr1v äyarräs - both of which are significant terms in 2 Cor. 
9.7,9) and thereby characterizes his own heart attitude in giving willingly, along with 
the attitude of the people, as an act of righteousness which is pleasing to God. Indeed, 
God loves a cheerful giver! 
37 The cognate rTpo6upm occurs four times in 2 Cor. 8-9: 8.11,12,19; 9.2. TrpoBup- 
words appear in only five additional texts in the NT. Of the twenty-four occurrences of 
rrpo6u i- words in the LXX, seven occur in 1 Chronicles 29: 29.5,6,9(2x), 14,17(2x). 
38 Here the common verb for giving thanks in the LXX, 
EýopoAoytco, is used. 
39 Cf. 2 Cor. 8.2; 9.11,13. We have seen that ärrXOT- words occur only six times in 
the LXX (once here in 1 Chr. 29) and eight times in the NT (three times in 2 Cor. 8-9). 
40 See comment in note 37 above. 
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Thus, concern for the attitude of the giver is expressed both in Deuteronomy 15 
and 1 Chronicles 29. In Deuteronomy 15, the Israelites are warned not to give to the 
needy from grief (or grudgingly), but to trust in the blessing of the Lord. The Israelites 
were likewise to give in faith, believing that God's blessing would sustain them. 
Whether it pertained to their present possessions or their future provision, they were not 
to be concerned because "the Lord would surely bless them in the Land which he was 
giving them" (15.4), and he would bless them "in all their undertakings" (15.10). So 
there was no reason for them to grieve as they gave, for God would further bless them. 
God promised to bless them and through the blessing they received, others would be 
blessed as the Israelites gave to help the poor among them and as they lent to other 
nations (v. 6). 41 They were only to be obedient and trust God. The conditional aspect of 
the blessing meant that if they were not obedient, the blessings would stop, but since 
they themselves would become a channel for the blessing, this would have far reaching 
implications. For their own sake as well as for the sake of other nations, they were to be 
obedient and to share the blessing - and to do so ungrudgingly. 
In 1 Chronicles 29 David expresses fear for the hearts and attitudes of the 
people. Having just declared his own sincere heart and willingness to contribute, he 
prays to God, "Preserve this desire forever in the thoughts of the hearts of your people, 
and direct their hearts to you" (1 Chr. 29.18). David feared that the hearts of the people 
might become corrupt, and the sincerity from which they gave willingly might be lost, 
and so he prays to God to preserve that attitude in them. David had been blessed with an 
abundance, and he acknowledged God as the source of this blessing (vv. 12,14). David 
and the people rejoiced in their own attitude of willingness to give from a "whole heart" 
(v. 9), and so gave thanks to God (v. 13), and blessed him and worshipped him (v. 20). 
In this case the blessings which originated with God returned also to him, both in the 
form of the offerings for the temple and in the thanksgiving and worship directed 
toward him. Certainly if the attitude which had produced the willingness to give and the 
resultant gifts was lost, so too would be the accompanying thanksgiving and praise to 
God. 
6.2.2.2. Willing giving in 2 Cor. 9.7 
Having diverged slightly, I now return to the discussion of 2 Cor. 9.7 and the 
phrase pit EK 2ÜnT]c 11 
Eý äväyKI1c. The "grief' associated with their giving may reflect 
41 Cf. 2 Cor. 1.3-7. 
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a grudging spirit and perhaps relate to the attitude of rrAEovEýia expressed in verse 5 
above. 42 Thus, if Paul succeeded in persuading them to give, they were not to give 
grudgingly (9.5). They were also not to feel coerced into giving äväyKr]s "out of 
necessity" (9.7). It may be that these two phrases are simply intended to emphasize one 
and the same point: "giving under compulsion is regretful giving". 43 If we accept EK 
A rr1s as an echo of Deut. 15.10 as argued above, then Paul may have in mind that 
"regretful giving" can hinder the blessing, that is, it can hinder the spread of God's 
grace through the gift. As David was concerned that the Israelites' attitude of 
willingness in contributing toward the building of the temple from a sincere heart could 
be lost, so too Paul is concerned that the Corinthians' original attitude of sincere 
generosity toward the collection, which had been prompted by the grace of God, may 
have diminished. He is cautious not to coerce the Corinthians to give simply to fulfill 
their promise, which would mean compelling them to do so and result in regretful 
giving. This too would hinder the cycle of grace, of God's blessing, which was to pass 
on through the Corinthians to the saints in Jerusalem. 
Continuing in verse 7, Paul adds a quotation from Prov. 22.8, an addition that 
appears in the Septuagint: "God loves a cheerful giver". He quotes the phrase with 
slight variation: 
Prov. 22.8a [LXX] a'v5pa 1Xapöv Kai 60TrIv E JAoyEI o' OE&S 
2 Cor. 9.7 tXapbv yap 5OTflV äyarrä ö 6E05 
The omission of ävTlp by Paul is not significant, but the change of verb from e Aoytco 
to aya rräco is notable since Paul has already made repeated use of the noun e Aoyi a 
(9.5,6). I have discussed the fact that in verse 6 he refers twice to the Corinthians' 
collection as aE 1Aoyta and in verse 7 he speaks of sowing abundantly as Err' 
n'tAoy iai5. It would have been quite easy for Paul to develop further the theme of 
"blessing" here, if he had desired to do so. He could have stressed that blessing from 
God follows from enthusiastic giving. But apparently that is not his point for he has 
chosen to replace the verb eüaoyEc, ) with äyarräco. The question remains as to what 
42 Martin, 289. 
43 Thrall, 576. See also Plummer, 259. Harris, 635, however, points out the following 
difference between EK A inic and Eý ävdyKr1c: the former refers to "inward sorrow at 
losing what is given", while the latter, "outward compulsion that forces one to give". 
The difference is therefore between "giving that is reluctant and giving that is 
pressured". 
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significance there is in the use of ayaTrdw. The change could be due to Paul quoting 
from memory44 or from him using a Greek text different from the Septuagint, either of 
which is reasonably possible. The idea of cheerful giving is also found in Sir. 35.8(l 1)45 
and Lev. Rab. 34.9(13lb). 46 By saying that God loves a cheerful giver, could Paul be 
suggesting that God's love toward man is conditioned upon such cheerful giving? Some 
say, "It is doubtful whether loves here means any more than `approves' or `values, 47 
and others, "whilst [Paul] certainly regards the love of God as prior in a fundamental 
sense to human attitudes and activities, this need not exclude the possibility that it could 
be seen also as a response on particular occasions to such activities or attitudes". 48 
Could it be said that God rewards such cheerful giving? We have seen from 
Deuteronomy 15 that God blesses the obedient who give to the poor. In 2 Cor. 9.6, Paul 
states that abundant sowing results in abundant reaping, and the terminology suggests 
that blessings are also in mind here. Sir. 25.9-10(12-13) says that God will repay 
sevenfold those who give generously to him. If Paul intended a reward of blessing for 
those who give generously he could have easily expressed it by quoting Prov. 22.8[a] 
directly with eiAoyEco instead of ayairäw. Certainly God's love leading to salvation is 
not contingent upon one's attitude toward his philanthropic practices. In this passage 
where Paul discusses the grace of God at work in these believing communities, it is 
God's grace that instills the attitude of generous giving. This grace is channeled through 
the giver, and produces blessings both for the giver and the receiver. A wrong attitude in 
giving may hinder the blessing - the grace - from passing to the receiver and for this 
reason, God is delighted when giving is conducted with a cheerful, generous attitude. It 
is evidence to God that his grace is both being experienced in the giver, and being 
expressed toward or passed on to the recipient through the act of "cheerful" giving. 
Consequently, cheerful giving is both a demonstration of the presence of the grace of 
God and a means for conveying it to others. Thus, God delights in the cheerful giver 
who serves as a channel for his grace. 
44 Plummer, 259. 
45 "With every gift show a cheerful face" (NRSV), Sir. 35.11 (Ev iräarl 
ö6os i 
iAäpo oOv TO rrpößwrrov, 35.8[LXX]). 
46 «When a man gives alms he should do it with a joyful heart", cited from Barrett, 
236. 
47 Furnish, 441. 
48 Thrall, 577. 
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If Paul is indeed quoting from Prov. 22.8(LXX), it may seem peculiar that he 
would knowingly change the verb from the original. As he wrote to the Corinthians with 
the hopes that their initial zeal for the collection would be rekindled, Paul's mind no 
doubt was full of thoughts of gifts and generous giving, particularly those examples we 
have already seen from the scriptures. Many ideas and theological concepts came 
together in what he wanted to express to the Corinthians. Their gift would be a channel 
of God's grace and so would result in blessings both for the giver and the recipient. It 
was an act of obedience and a natural expression of Christian charity. It was also an act 
of righteousness, a demonstration of the presence of the love of God at work in the 
Corinthian community. Those who had become the bt Ka W OG IVT] 6E oü (2 Cor. 5.21) were 
to live out that righteousness. This act of sincere, generous, cheerful giving was thus a 
righteous act. In David's words in his prayer of blessing in 1 Chr. 29.17 he says, "I 
know, Lord, that you love righteousness (öLKatooüvflv äyairäs)". We have already 
seen that 1 Chronicles 29 may well have also been in Paul's mind as he wrote to the 
Corinthians and so when he says "God loves a cheerful giver", he may have been 
combining the thoughts of Prov. 22.8[a] and these words from 1 Chr. 29.17 to express 
that God loves a cheerful giver - he delights in him - because a cheerful giver is a 
channel for God's grace, that grace which will ultimately return to him (God) in the 
form of thanksgiving and praise. 
6.2.3. The Grace of God and Human Effort - 9.8-10 
I will consider the text of each of these three verses independently before 
drawing general conclusions below. 
6.2.3.1. God supplies sufficient grace - 9.8 
Paul next reminds the Corinthians in 9.8 of the availability and sufficiency of 
God's grace: 8uvaT6 5E ö 6e05 rräaav X P"v rrEpIßaeüaai Eis üµä5, `tva EV rraVTL 
TMVTOTE rräßav aWTaPKELav 
EXOVTE5 TTEpLGQEUgTE E15 Träv Epyov äyaeov. This 
verse is saturated with "rra5-words": "all grace" (rrä(Ya Xäptc), "in everything" (Ev 
navT(), "always" (rrävTOTE), "having all self-sufficiency" (rraca aJTäpKEta), "every 
good work" (rräv'Epyov äyaOöv), which superlatively emphasize the all-encompassing 
nature of the grace of God. The verse likewise speaks of abundance; God's grace is able 
to abound (TrepIo(YEüco) to the Corinthians so that they might themselves abound (again, 
rrepLaoEüw) in every good work. The first verb, SvvaTEC, ), (God "is able") occurs only 
three times in the New Testament, all in Paul's letters, and in each case with God as the 
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subject. 49 The use of this verb here implies a certain element of conditionality. God is 
able to act, but it is possible that he might not. 50 Although &uvaTsw might be used as a 
synonym for &üvapa t, "to be effective, to be able", 51 Paul clearly uses the two 
differently. As noted above, he uses &uvaTEC only with God as the subject, while he 
never has God as the subject of 66vapat. In Chapter 4, I discussed the use of Xäpis to 
convey "power"; here, the use of &uvaT&w clearly suggests God as the powerful source 
52 53 of grace. Some commentators even translate the phrase, "God has the power .... 
" 
The inner working of the grace of God makes it difficult to determine who the 
actual agent is performing "good deeds" described by Paul, particularly in 2 Cor. 8.1-5 
and 9.7-8. In 8.1-5, God's grace is at work in the Macedonians, yet it is the 
Macedonians themselves who begged for the privilege to make a contribution. In this 
present verse (9.8), the grace that God gives enables the recipients to abound in good 
works, but where is the line drawn between God's empowering grace and the actions of 
those performing the "good works"? Perhaps Paul is deliberately evasive, since for him 
there is no line of demarcation between where God's grace works in the believer and the 
initiative of the believer himself. For Paul, the grace of God and the efforts of man are 
not mutually exclusive. For this reason he says in Phil. 2.12-13, ". .. work out your 
salvation with fear and trembling; for God is the one who works in you, both desiring 
and working for his good pleasure". Similarly, as we have seen in his own life, Paul had 
difficulty distinguishing his own efforts from the working of God within him: "I labored 
... yet not 
I, but the grace of God with me" (1 Cor. 15.10). So it should not be 
surprising to find Paul similarly ambiguous in these passages in 2 Corinthians 8-9. 
If the outworking of God's grace is so intertwined with the deeds of man, is it 
even possible to suggest that there might be some condition to be met in order for God's 
grace to abound in 9.8? Thrall argues that when Paul says, "God is able to abound unto 
you Tr&aa Xäpts ('all grace')", he means grace "in a comprehensive sense" (i. e. it 
includes not just the resources to give, but also the "cheerful attitude" of the giver). 
"God is able most abundantly to bestow both the spiritual quality of cheerful generosity 
49 &uvaTEO also occurs in Rom. 14.4 and 2 Cor. 13.3. 
50 See below for more on the conditional aspect implied here. 
51 BDAG, s. v. &üvagat. 
52 A textual variant has 6uvaTO5 5E öO6, which implies more that he will act than 
that his action is conditional, but the textual evidence is weightier in favor of the 
reading &uvaTE i bE ö OE65. 
53 Furnish, 441; Harris, 637. 
169 
and the practical resources for its implementation, so that the individual Corinthian may 
truly fulfill the role of the iAapöc 66Trjs"54 (cf. 9.7). Certainly, God through his grace 
is able to impart to believers a generous attitude toward giving. This is evident in the 
case of the Macedonians (8.1-5). The situation with the Corinthians, however, is 
somewhat different. Paul seems to be addressing a reluctance on their part to give, or at 
least to give the same amount they had initially promised. Surely God can bestow the 
attitude of "cheerful generosity", but will he do so when there is already a reluctance on 
the part of the potential giver? The Macedonians gave generously despite their poverty 
and affliction; they did not give generously despite their reluctance to give (as far as we 
know). God is powerful and he is able to abound "all grace", but is it not more likely 
that he will do so when the heart is first willing? Perhaps this is the condition that must 
be met; the believer's heart must be willing to allow God's grace to work in him. In this 
sense, Harris seems to be correct in saying that if the "principles of giving" of 9.6b-7 
are met, the giver will receive the blessings of 9.8.55 In other words, God is able and 
will abound more grace as one gives generously, unreservedly and with a cheerful 
attitude, thereby demonstrating the grace already received from God. As believers allow 
God's grace to work in them, he continues abundantly to impart it. 
We have seen that there are a number of terms which are common between 
Rom. 5.15,17 and 2 Cor. 8-9. In Rom. 5.17 it is those who "receive" the abundance of 
grace (i1 rrEp t 66Ei a Trio Xäp Tos) who actually experience the gift (r1 Sc, ýp ä). The gift 
of Christ's death on the cross is given (i. e. available) to all mankind, but only those who 
accept it actually receive i &&pEd Tric 51KaIoßüvT15. Salvation is not universal; God 
has given the gift of his Son, but only those who receive the gift experience the 
abundance of grace. We saw above that Thrall seems to suggest that the Corinthians will 
receive God's abundant grace so as to become "cheerful givers". I would suggest that 
while God is able to work in this way, Paul's underlying message is that the Corinthians 
must first be willing for this to happen. 
Looking ahead, we may find a key in 2 Cor. 9.13 to the conditional nature of 
God's grace. 56 Paul says that once the Corinthians have offered their collection gift, 
54 Thrall, 578. 
ss Harris says that Xäpts is used in 9.8 with the connotation of nüAoyia "so that 
Traaav Xäpty means `every kind of blessing' or `every benefit"'; Harris, 637. Furnish 
likewise translates 1T&aav Xapty here "every benefit"; Furnish, 441. 
56 This will be explored in detail in §8.2.2 below. 
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God will be glorified in their obedience to their gospel confession. Perhaps it is 
obedience that opens the door for God's grace. Paul says of the Macedonians that they 
"first gave themselves to the Lord" (8.5). Was this a condition that enabled the grace of 
God to work effectively in them? Perhaps by giving themselves to God (and to Paul; 
8.5), they were submitting to his authority (and to Paul's, or perhaps, to God's authority 
through Paul) and thus pledging their obedience to him. Just as the gift of righteousness, 
provided through God's grace, was conditioned on the acceptance of Christ's death on 
the cross, so too it would seem that the effective empowerment of God's grace is 
conditioned on the believer "giving himself to the Lord". 57 This is what Paul was trying 
to persuade the Corinthians to do. His tactic was not to persuade them to give to the 
collection per se, but to persuade them to give themselves entirely to the Lord - in 
obedience and with a willing spirit - so that the grace of God might abound in them. 
In the first of many uses of Trän ("all") in this verse, Paul says that God is able 
to abound rrä&a XäpIS ("all grace"). The repetition of rräs and T65-words along with 
the two uses of rrE p mmco (besides providing a nice alliteration in the Greek) 
emphasizes abundance in connection with Xäpis. Paul uses overstatement to stress that 
God is not limited in the grace he can provide, and since he has an unlimited supply to 
offer, he is able to grant a sufficient amount, whatever the need may be. The verb 
-rrEptGOE1kk is used both transitively and intransitively in the New Testament and in the 
first occurrence in 9.8, the direct object rräaav Xäpiv makes clear that this usage is 
transitive: SuvaTEI 5E ö 6605 rräßav Xäpty rreptoGEuGat gis üjäs ("God is able to 
abound all grace unto you"). The situation regarding the second occurrence, however, is 
less obvious. Initially it seems to be intransitive, "that you may abound in every good 
work". If this sense is accepted, I would suggest the addition of the implied phrase Ev 
rräßrý Xc PIT1: "that you may abound [in all grace] for every good work". Once God's 
grace has abounded to these believers, it follows that they abound in that grace, which 
provides the necessary resources for them to perform "every good work". On the other 
hand, it is also possible to interpret rrEp166EüT1TE transitively, with the addition of a 
direct object, rräßav Xäpty: "that you may abound [all grace] unto/in every good 
57 The believer's willingness or cooperation with God is also evidenced in Paul's 
words to the Corinthians in 2 Cor. 5.19-20. Although "God was in Christ reconciling the 
world to himself' (v. 19), Paul commanded the Corinthians to "be reconciled to God" 
(v. 20). The Corinthians Paul was addressing could not of their own ability reconcile 
themselves to God, yet they could accept God's grace through the death of Christ, thus 
allowing his reconciliation to be effective for them. 
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work". Having received "all grace" from God, believers themselves become channels of 
that grace in every good work they perform. In the case of the collection, having 
received sufficient grace to make a generous contribution, when the donors give, they 
not only enable the recipients to receive a material gift, but they also enable them to be 
recipients of God's grace through the gift. Against this view it could be argued that, 
although the terms Xä ptS and rrE pt aaEüco/rre pt ooE ia often go hand in hand in Paul, a 
human agent is nowhere else expressed as the subject of rrEpL66EüW when it is used 
transitively. These options are illustrated in Figure 6.1. In any case, Paul has not 
specified whether he had in mind a transitive or intransitive interpretation, and it may 
very well be that he intentionally left it ambiguous to allow for both. In either case, 
grace abounds from God, to believers, enabling them to perform "good deeds" and in so 
doing pass on grace to others. 58 
Ev rraa? ) XapI Tº 
Iva 
... rrEpIGGEU'flTE 
/ 
Eis rräv Epyov äya6öv 
mica v Xapº v 
in order that ... 
in all grace 
/N 
for every good work 
you may abound \ all grace z 
Figure 6.1. Transitive/Intransitive Variations of TrEpiccEuco in 2 Cor. 9.8 
In conjunction with the above discussion regarding Xäpis and rrEpI66Eüw, I 
want to return briefly to reconsider 2 Cor. 8.7, where Paul writes, 'AAA' 6 )amp Ev 
TTaVTL riSpiGYEUETE ... 
iva Kai EV TUTU TTY XäpITI rrEp(cYGSU TE. 59 Paul recognizes 
that through the grace of God the Corinthians had abounded, as he puts it, "in all things" 
(cf. 1 Cor. 1.4-7), especially in the spiritual gifts he lists: faith, speech and knowledge. 
They "abounded" in these things because they had allowed God's grace to work 
accordingly in them; they had chosen to receive the grace necessary for the 
empowerment of their spiritual gifts. Now Paul wants them also to "abound in this 
grace", that is, he wants them to be willing to allow the grace of God to work effectively 
58 It seems to me that Harris, 637, in stressing the "blessing" aspect of Xc ptc in 2 
Cor. 8.9 (see note 55 above), places too much emphasis on Xäpts blessing the recipient 
and not enough on Xäpts supplying the recipient with that which is needed to pass on 
grace to others. Although the text does say that aüTäpKE ta will result, the ultimate goal 
is to abound Eis rräv Epyov äyaOöv. 
59 See also the previous discussion of 8.7 in §5.4.2.1. 
172 
in them in the area of giving. The limitation is not God's grace ("he is able to abound all 
grace unto you"), but lies with the Corinthians. By their lack of obedience, they limit 
the working of God's grace in them. God is able; they must be willing. 
One result of God's grace abounding to the Corinthians is that they will have 
rräßa aü-räpKE 1a ("all self-sufficiency"). The word aU' Tc pKE Ia was used in Stoic 
philosophy of someone becoming self-sufficient to the point that he had need of no one 
else. 60 In the New Testament, the word occurs only twice, in the present verse, and in 1 
Tim 6.6, although the cognate aU'Tc pKflc occurs in Phil. 4.11. Gerhard Kittel points out 
the difference between New Testament and Stoic usage of the term: in Stoic usage one's 
self-sufficiency enables him to isolate himself from society, since he has need of no one 
else, while in Paul, particularly here in 2 Cor. 9.8, aüTc PKE Ia enables the believer not 
only to care for his or her own needs, but also to have sufficient resources to help meet 
the needs of others. 61 Paul demonstrates the principle in Phil. 4.11-13. In verse 11 he 
says that he has learned to be "content" (a&rdpKr1c) in all things. Whether he is hungry 
or full, whether he has an abundance or is suffering need, he has learned to be "self- 
sufficient": rrävTa i6Xüw EV Tw EV&uvagOUVTI pe (4.13). 62 Paul is content/self- 
sufficient because he is strengthened by God, that is, God's grace is sufficient for him 
(cf. 2 Cor. 12.9). And so, in 2 Cor. 9.8 Paul writes that when God's grace abounds unto 
the Corinthians, they too will be self-sufficient - but only to the degree that God 
abounds his grace unto them. In reality, through God's grace, what they will experience 
is "God-sufficiency", that this sufficiency may abound to others who are also in need. 
6.2.3.2. Giving to the poor - 9.9 
Moving on to verse 9, we encounter the only explicit Old Testament reference in 
chapter 9, which comes from Ps. 111.9 (LXX): 63 
KaOcws YEYParrTCH 
EQKOPTTºQeV, EbWKEV TOis 1T VTIQIV, 
] SIKaºoo, vfl aüTOÜ PEVEI Eis TOV aic3va (2 Cor. 9.9). 
60 Gerhard Kittel, "aüTäpKE t a", TDNT 1: 466. 
61 See Kittel, TDNT 1: 467. 
62 There does not seem to be any reason to accept the variant reading (Tc. 
Ev&uvapoüvT1 NE XptoTw) which specifies Christ as the one who strengths Paul. If this 
had been the original reading, certainly it would not have been later omitted. 
63 PS. 111 in the LXX corresponds to Ps. 112 in the English (and Hebrew) versions. 
In my discussion, when referencing passages which differ in this manner, I will refer to 
the LXX reference and add the corresponding English reference in brackets: Ps. 
111(112). 
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The only difference between Paul's citation in 2 Cor. 9.9 and Ps. 111(112). 9 is Paul's 
truncated form of "forever"; where the psalm has E15 ToV aiW va Toü ai wvoc Paul has 
simply written E 15 T'ov ai Wva. 
Paul introduces this quote using the familiar introductory formula, KaOc)s 
yEypatrTai, also used in 8.15. This emphasizes the fact that he is using scripture to 
support his argument, as opposed to simply making an allusion. But what does he intend 
with this reference? Some find the inclusion of the psalm puzzling, as Furnish 
expresses, "It is not altogether clear how Paul himself has understood the text or what 
he intends by quoting it here". 64 Key questions regarding the passage are clearly 
delineated by Thrall65: (1) Who is the subject of EGKÖp rr L GE v ("he scattered") and 
'SCOKEV ("he gave")? (2) What is the meaning of &KaLoalvfl? and (3) What is meant by 
saying that this S&KaIoßüvi "abides forever"? 
Indeed, the answers to these questions are not immediately obvious. From a 
casual reading of 2 Cor. 9.8-10, one might conclude that the subject of the verbs in 
verse 9 ("he scattered", "he gave") is God; God is the subject of the main clause in 
verse 8 where he abounds "all grace", and he is the implied subject in verse 10 as the 
one who "supplies seed to the sower and bread for food". 66 However, if Paul expected 
that his readers were familiar with Ps. 111(112), then he might have anticipated they 
would realize that it is not God but "the pious man"67 who "scatters seed" and "gives to 
the poor" in the psalm. In this case Paul might have expected them to read 2 Cor. 8.9 in 
the same way, thus making application to themselves: the pious man [viz. the 
Corinthians] scatters and gives to the poor [i. e. they contribute toward the collection] 
and it is his righteousness that abides forever [however "his righteousness" might be 
interpreted; see below]. 
It is worth noting that there are close parallels between Psalm 111(112) and the 
68 previous psalm, where God is the subject. The phrase il && Ka I OGUVfl allTOU JJE VE ie1S 
64 Furnish, 448. 
65 Thrall, 580. 
66 The subject shifts to second person plural in the subordinate clause of v. 8 but if I 
were basing my argument primarily on the flow of the grammar, it would seem more 
natural for the third person singular of v. 9 to agree with God as subject in vv. 8 and 10. 
67 Literally, ävrIp ö 4oPoü1Ev05 Töv Küptov (Ps. 111.1(112.1)). 
68 Allen in his commentary distinguishes these psalms by entitling them "God at 
Work" (Ps. 110(111)) and "Godliness at Work" (Ps. 111(112)). See Leslie C. Allen, 
Psalms 101-150, WBC 21 (Waco, TX: Word Books, 1983), 88,93. 
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Töv a1 wva Toü at Wvos appears in both psalms in verse 3, and also in verse 9 of Psalm 
111(112), the passage quoted by Paul. In Psalm 110(111), it is God's righteousness that 
"abides forever" (v. 3), while in Psalm 111(112) it is the righteousness of the pious man 
that abides forever (vv. 3,9). 69 Many attempts have been made to resolve the issue of 
both God and man possessing a "righteousness that abides forever" in these two psalms. 
Mitchell Dahood avoids the problem by translating 77311 not as "righteousness" but as 
"generosity" in all three occurrences. 70 Thus, whether referring to God or to the 
righteous man, it is no problem to say, "His generosity abides forever". Where Leslie 
Allen translates in 110(111). 3 "his loyalty continues for ever, ' ,71 
in 111(1 12). 3,9 he has 
"his righteousness continues for ever". 72 C. A. Briggs says the term as applied to man is 
used "in the sense of prosperity" (in both Psalm 111(112) occurrences). 73 Of Paul's use 
in 2 Cor. 9.9, Briggs says it "prepares the way for the later usage, where `righteousness' 
is a syn. of almsgiving". 74 
Explanations are just as varied from New Testament commentators with regard 
to the subject of the verbs in 2 Cor. 9.9.75 On the one hand, as mentioned above, the 
context could suggest that God is the subject of verse 9. On the other hand, perhaps the 
Corinthians are in view, representing "the pious man" of the original psalm. Paul's 
message is to the Corinthians as (potential) contributors toward the needs of the poor in 
Jerusalem. Verse 9 speaks of giving to the poor, which is suggestively a "righteous 
deed". Paul emphasizes that God is the one who makes abundant giving possible 
through abundant grace. We read in verse 8, "[God] is able to make all grace abound ... 
Eis rräv Epyov äyaOöv", and in verse 10, "[God] will supply and multiply seed for 
your sowing". In this way, verse 9 offers the example of the Epyov äyaeov - giving to 
the poor - while verses 8 and 10 assure the Corinthians that God will provide the 
69 One might consider whether Paul simply confused the two psalms, but this is 
rather unlikely. 
70 Mitchell Dahood, Psalms III. - 101-150 (New York: Doubleday, 1970), 126. 
71 Allen, Psalms 101-150,88. He then comments, "Heb. 711i'77, righteousness here 
has the connotation of faithfulness to the covenant relationship whereby he comes to 
Israel's help"; Allen, Psalms 101-150,89. 
72 Allen, Psalms 101-150,94, where he says that 17177 for the "righteous" man 
"refers to behavior consistent with the covenant". 
73 Charles Augustus Briggs, A Critical and Exegetical Commentary on the Book of 
Psalms, Vol. II (Edinburgh: T&T Clark, 1907), 385-86. 
74 Briggs, Psalms 101-150,387. 
75 See Furnish, 448-49, and Thrall, 580-82, for the best discussions of the various 
views. 
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necessary resources. Following this reasoning the "pious man" of Psalm 111(112) 
would be the understood subject with a view to the Corinthians as (potential) 
contributors toward the collection. Thrall has a point when she says that this view "both 
fits the context and is a more natural use of the verse from the psalm, where the subject 
is the pious man". 76 
It is somewhat more difficult to reach a conclusion regarding the phrase "his 
righteousness abides forever". Since verse 10 makes specific mention of "your [the 
Corinthians'] righteousness", it would seem that Paul is making a connection between 
the righteousness of this verse and that mentioned in verse 9: 77 as the righteousness of 
the "pious man" who gives to the poor abides forever (whatever "forever" means here), 
so too God will increase the harvest of the righteousness of the Corinthians as they give. 
This would answer the question of whose righteousness and would suggest that by 
"righteousness" Paul means the Epya aya0a of the Corinthians in contributing toward 
the collection. Just as "bountiful" sowing results in "bountiful" reaping (v. 6), God will 
ensure the "bountiful" harvest of the Corinthians' 'Epya äyaea (v. 10). 78 Before 
reaching a conclusion on this question, I will first discuss verse 10. 
76 Thrall, 5 82. 
77 Thrall, 583. 
78 There is one other possibility regarding the phrase "His righteousness abides 
forever", which has seemingly not been considered. Is it not possible that in the two 
psalms the phrase is used as a refrain, similar to the repeated refrain "And his 
lovingkindness endures forever" in Ps. 136? (See also Ps. 100.5; 106.1; 107.1; 118.1,2, 
3,4,29. ) In Ps. 111.3 the psalmist writes, "Splendid and majestic is his [God's] work, 
his [God's] righteousness endures forever". Then in 112.3, "Wealth and riches are in his 
[the pious man's] house, his righteousness endures forever". Could the phrase "his 
righteousness abides forever" reflect back, to 111.3 as a refrain of praise to God, the one 
who has made the pious man's wealth and riches possible? In the same way 112.9, 
which says, "He has given freely to the poor, His righteousness abides forever", could 
then be understood, "since the pious man has been able to give freely to the poor, let 
there be praise to the God who has made it possible, whose righteousness abides 
forever". (In this case the following line in the psalm, "His horn will be exalted in 
honor" would be taken as the first line in the next strophe. ) If Paul then had this same 
understanding of Pss. 111-112, he could have intended that the phrase likewise be read 
as a refrain in 2 Cor. 9.9 such that "His righteousness abides forever" would be a refrain 
of praise for the God who enables the pious man to give freely to the poor and, by 
analogy, by the provision of his grace enables the Corinthians to give abundantly to the 
saints in Jerusalem. 
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6.2.3.3. The ultimate source / The rich harvest - 9.10 
With an allusion to Isa. 55.10 in the phrase 0 6E ErrtXopnywv aii pov TO) 
if I G1TEipOVTl Kai äpTOV Eis (3pwßly, Paul continues the agricultural motif in 2 Cor. 9.10. 
In the Isaiah passage it is the rain and snow that serve as the subject, coming down from 
heaven and providing 6rrEppa Tc 6trE1pOVT1 Kai äpTOc Eis ppWaiv. 79 There is a 
chain of activity involved here: the rain does not produce the seed; rather it waters the 
earth, which in turn produces the crops, from which are harvested "seed for sowing" 
and for making "bread for food". The writer portrays this as a divinely intentional 
process, and following the analogy, God sends forth his word to accomplish precisely 
what he desires (55.11). In 2 Cor. 9.10 God is the implied subject - the one who 
"supplies seed to the sower and bread for food", 80 who will also "supply and multiply 
your seed for sowing". This too involves a chain of activity. God's initiative lies behind 
the chain of events leading from rainfall to harvest, so too his grace will be at work, not 
only instilling in them the desire to give, but also providing the resources for the 
Corinthians to give, and then multiplying their harvest. As surely as God sends forth his 
word to accomplish what he desires, as surely as he provides the means for the 
production of food, he will provide seed for the Corinthians to sow - the necessary 
resources for them to give abundantly. In fact, he will not only provide the resources 
necessary for them to give, he will also aüýiJ6E1 Ta' yEVýNaTa Tls &&KaLOG 1VflS 
üpwv. This last phrase appears to be an allusion to Hos. 10.12, which reads, 
EKý1]TT1QaTE TOV KUpIOV EWS TOU EAeeIV YEVT1JaTa SIKaLoauvfls upty ("Seek the Lord 
until the harvest of his righteousness comes upon you"). Paul's use of YEv-qpa 
("harvest") in the plural is explained by the fact that it is also in the plural in the Hosea 
passage. The agricultural motif is common to both of these passages. In Hosea 10, Israel 
is described as a "lush vine" (10.1), which has become self-serving, and so is told to 
change its ways: 8' "Sow to yourselves for righteousness (eis &tKaIOßüvflv), gather for 
the fruit of life; enlighten yourselves with the light of knowledge; seek the Lord until 
the harvest of his righteousness (yEvtýpaTa 5&Kal06üVflS) comes upon you" (10.12). 
79 Paul uses this phrase verbatim, except that he substitutes 6rropoc for 6rrEpµa in 
the Isaiah passage. 
80 Of course God is ultimately the source in Isa. 55.10 as well. 
81 Might this even be a subtle allusion to the Corinthians? They already "abounded in 
everything" (8.7), i. e. they had already experienced God's grace through the 
manifestation of their spiritual gifts, but they had become self-centered and were only 
allowing his grace to be manifest for their own good, and not the good of others. 
177 
This is an appropriate allusion for Paul; in Hosea's day, the Israelites were to repent in 
anticipation of the day that God's righteousness as a harvest would come upon them. 
Paul addresses the Corinthians, who have already received the gift of God's 
righteousness, and now may expect to see a fruitful harvest through them. 82 
6.2.3.4. Summary: The grace of God and human effort - 9.8-10 
I want to suggest that when Paul quotes Ps. 111(112). 9 in 2 Cor. 9.9, he would 
be hard pressed to have his argument depend on his Gentile readers knowing that the 
subject in the psalm is not God, but the pious man. Since the natural flow of the verses 
before and after suggest God as the subject in verse 9, it seems that in the first place, 
Paul would anticipate his readers reading the passage in this way. This does not exclude 
the other reading, to which I will return, for it would be just as wrong to assume that 
none of Paul's readers would make the connection in the quotation with the pious man, 
and at least wonder which Paul had in mind. It is possible that Paul has allowed for both 
readings in 8.9. Consequently, I propose the following interpretation: 
In verse 8. Paul emphasizes the overabundance of God's grace which he imparts 
to believers. The result is that they have "all self-sufficiency" and in turn, they 
"abound" and are enabled to perform good Christian deeds. Grace is the enabling 
power, although as I have indicated, effort on behalf of the Corinthians is assumed as 
well. I have noted the overlap in terminology used in this passage and that of Romans 5, 
particularly verses 15-17, highlighted by the key words Xäpis, rrepLooEüw/rrepLßaeta 
and various 61K- terms. We have seen that in Romans 5, through the grace of God, the 
gift of righteousness is offered to those who will accept the grace of Christ, his death on 
the cross. This is God's grace active in leading people to salvation. In 2 Corinthians 8-9 
we also see the grace of God as active; however, here it is addressed to believers, which 
means they have already experienced God's grace and have received his gift of 
righteousness. With the exception of 2 Cor. 8.9, the uses of Xapis in 2 Corinthians 8-9 
do not appear to relate to salvation, they do not stress the gift of righteousness. This 
further confirms that when Paul writes in 9.8 of God abounding all grace to [the 
82 Those supposing eschatological purposes for the collection suggest that the 
"harvest of righteousness" would be the conversion of unbelieving Jews as a result of 
the collection (see Nickle, Collection, 137, and Georgi, Remembering the Poor, 99- 
101). I am more inclined to agree with Furnish, 450, that "it is unlikely that Paul would 
allude so obliquely to so important a point when it is not made elsewhere in the same 
context". 
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Corinthians], he is not speaking soteriologically, but of that aspect of grace that 
provides empowerment for good deeds. We see clearly emphasized in this verse that 
Paul uses the same term, Xäp 15, to refer both to the grace of God in the gift of 
righteousness and to his grace which provides empowerment for believers. 
It seems, then, that after having emphasized the abundance of God's grace that 
empowers believers in 9.8, he uses the following two verses to further illustrate the far- 
reaching scope of grace. Since the quote from Psalms in verse 9 is not to be taken 
literally, I would suggest that Paul is using it with God as the subject, to refer to God's 
grace by which he offers salvation: "He scattered, he gave to the poor, his righteousness 
abides forever". "Scattering" here would relate to the Xaptopa of Rom. 5.15. It is the 
free gift, "the grace of God and the gift in the grace of the one man Jesus Christ", which 
is offered to all men. This is similarly implied in 2 Cor. 8.9 in terms of "the grace of our 
Lord Jesus Christ" who, Err-rWXEu(YEv trXoüoios wv, `iva üNýis Tip EKE VOU 1TT6)XEia 
TFAOU I1G11TE. I have previously elaborated on Christ's "poverty", that it includes his 
death on the cross; Christ died for the Corinthians so that they might become "rich". In 
other words, they were spiritually poor, and through the grace of Christ (Rom. 5.15; 2 
Cor. 8.9), God "scattered, he gave to the poor" so that they might become "rich". As the 
sower widely disperses his seed and yet not every kernel takes root, so too God offers 
salvation to every person. However, only those who acknowledge their need and accept 
God's grace will actually receive the gift - the gift of righteousness. And so it says, "he 
gave to the poor"; those who acknowledged their need accepted the gift of the "seed". 
They are the spiritually poor who acknowledge their need before God when he offers 
them the free gift through his grace, and they accept his grace, they receive the gift of 
righteousness. And so the phrase, "his righteousness abides forever", signifies the 
enduring aspect of God's offer of grace. The righteousness he offers is not achieved by 
self-effort, it is not man-made. It is God's righteousness, available through God's grace. 
It abides forever. 
With this understanding, Paul uses this psalm to allude to the initial outpouring 
of God's grace upon those who become believers. In the following verse, 9.10, Paul 
uses further scriptural allusions to focus on God's grace imparted to the believer. The 
one who supplies "seed" and "bread" is he who gives the gift of righteousness, who by 
his grace grants salvation to those who will accept it. But he also supplies and multiplies 
believers' "seed" - through his grace - and increases the harvest of their righteousness. 
In other words, having given the believer the gift of righteousness, God will increase the 
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fruit of that righteousness as he continues to abound his grace to the believer, which 
enables the believer to abound unto good works. 
If, on the other hand, the readers of Paul's letter read verse 9 with the 
understanding of the "pious man" as the one who scatters the seed and gives to the poor, 
they may immediately make application to themselves, and understand that the grace 
abundantly provided in verse 8 is intended to enable them to perform such good deeds 
as "scattering seed" and "giving to the poor". Certainly this would have direct 
application to the collection for the poor in Jerusalem. In this case, the interpretation of 
verse 10 hardly changes; God, who gives grace, is again seen as the one who will 
multiply their seed so as to supply the resources necessary for the Corinthians to give 
generously toward the collection. 
Since ambiguity abounds throughout this passage it may be unnecessary to 
determine one correct view with regard to 2 Cor. 9.9. Paul may well have left it 
intentionally ambiguous, allowing the readers to understand it according to either of the 
readings I have proposed, or possibly, both. 
6.3. Conclusion: Paul's Use of Xa p: S in 2 Corinthians 8-9 
Having not only considered a good portion of 2 Corinthians 8-9 but numerous 
other passages as well in this and the previous chapters, we have seen the diversity of 
ways in which Paul uses Xäp tS throughout his letters, particularly in 2 Corinthians 8-9. 
The grace of God given to believers (8.1) is based in the initial outpouring of the grace 
of the Lord Jesus Christ (8.9). God's grace imparted to believers affects their 
motivations and attitudes (8.2-5,16-22) and empowers them for action through both 
spiritual and material provision (8.6-7; 9.8). Having used Xäpts to refer to the grace of 
God and of the Lord Jesus Christ, he can then use it as "this Xä pt S" (8.6,7,19) in 
reference to the empowerment and outworking of God's grace in the Corinthians and 
others as demonstrated in the collection. The Xäp iS ("privilege") for which the 
Macedonians begged Paul to contribute toward the collection (8.4) is at the same time a 
demonstration of God's grace at work in them and a play on words reminding us that 
Xäptc can be extended on the human level as well. Paul also uses Xäpis personally to 
express thanks to God for the outworking of his grace, particularly in the eagerness God 
has given to Titus for the Corinthians (8.16). 
My discussion of the diversity of Paul's use of Xäpts will continue in Chapter 8. 
But first, in Chapter 7,1 will focus on the outworking of God's grace in 2 Cor. 8.10-15, 
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a passage where Paul discusses the impact of grace without actually using the term 
Xap's. 
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WILLINGNESS, EQUALITY AND RECIPROCITY 
(2 CORINTHIANS 8.10-15) 
7.1. Introduction 
I have previously examined most of 2 Corinthians 8-9 with the exception of 2 
Cor. 8.10-15 and 9.11-15, which will be addressed in this chapter and the next. I have 
left 2 Cor. 8.10-15 to be considered in this chapter in order to give attention to the three 
main topics addressed in these six verses, "willingness" (npoOup a), "equality" 
(io6Tr1c), and "reciprocity". The first two are explicitly mentioned in the passage, while 
the third is described as an outcome of the Corinthians' participation in the collection. I 
will consider the significance of the first two terms both individually and as they relate 
to grace and reciprocity in the overall passage. 
I have identified the present section of text as beginning in 2 Cor. 8.6.1 There 
Paul turns from his discussion of how the grace of God had been worked out through 
the Macedonians in their collection contribution to address the Corinthians directly and 
the need for them to follow through on their previously promised gift. Paul portrays the 
Corinthians' involvement in the collection as it had been for the Macedonians, an 
outworking of the grace of God, when he refers to it both in verse 6 and in verse 7 as Ti 
Xapic allTfl (see §§5.4.1-5.4.2). In 8.9 Paul offers the grace of our Lord Jesus Christ as 
the theological basis for the collection as an outworking of grace (§5.4.3). In this 
present section (8.10-15),. however, there is no mention of grace and no appeal to the 
Corinthians' status before God as recipients of grace. Instead, what we find here is Paul 
offering his opinion (yvc, 'in) on the matter (8.10). 
1 See my division of the text in §5.1. 
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7.2. The Acceptability of Voluntary Giving (8.10-12) 
7.2.1. Paul Offers His Opinion 
Paul's point in the three verses 8.10-12 is that in order for the Corinthians' gift 
to be acceptable (Eurrp6a&&KTOc) it must be given willingly. 2 In verse 10 he points out 
that a year earlier the Corinthians had begun their participation in the collection, oü 
Jövov TO 1TO I 00 (1 äAA Kai Tb O XE Iv ("not only the doing, but even the desiring"). 
Although in a different context the word order of this phrase might seem unusual, 3 
Paul's emphasis in the following verses on the Corinthians' willingness makes sense of 
the inverted word order here. 4 Paul wishes to place particular emphasis on the 
Corinthians' desire (TO 6EXE IV) to participate, a desire that corresponds to their initial 
involvement in the project, which may have led them to inquire further of Paul 
regarding the logistics of their participation. 5 I argued in §5.4.1.1 that it is likely that 
Titus initially informed the Corinthians of the collection project and thus initiated the 
work there. The implication is that the Corinthians' initial desire produced in them a 
willingness (i rrpoOuiia -roü O AELv) to participate. 
Paul points out that it was in the previous year that the Corinthians had 
expressed their initial interest in the project, but that it is now time for them to complete 
it. Their desire to contribute is commendable, but they must now act; they must 
complete that which they began to do (T notrj(yat) the previous year. By doing so 
voluntarily they will demonstrate the authenticity of their willingness, the sincerity of 
their love (TÖ Tiffs [EKE ivWV] äy TrrIs yvri6tov; 8.8). The expression of sincere 
äyärrq, however, must come from their own desire (tö O AEiv), their own willingness 
(rrpo6uii a). Or, in the words of C. T. Rhyne, "Love cannot be commanded. It can be 
demonstrated. It can be suggested. But in the end, love always has a `voluntary' 
2 Literally, there must be willingness, irpoOup i a, 8.11,12. 
3 We might expect something such as: "You not only had the desire to participate, 
but you even acted upon it". 
4 Commentators have been puzzled by Paul's word order here. Barrett says it "seems 
to be an inversion" since "surely common sense demands, `Not only to will but also to 
do"', Barrett, 225. Bultmann (1976), 256, may have overstated the fact that Lietzmann, 
135, says Paul has made a "blunder" here (Versehen; Bultmann's term, not 
Lietzmann's). Indeed, the best explanation that Lietzmann can offer for this "strange" 
phrase is that Paul expressed himself awkwardly, or even misspoke. 
5 Cf. 1 Cor. 16.1-4. 
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character". 6 It is ironic that while Paul emphasizes that they must act willingly, he 
issues them a command: vuvi SE Kai TO' r 0186 LE ITEA GcXTE (8.11). This charge for 
the Corinthians to complete their collection effort is the sole imperative issued by Paul 
in the entire discussion of chapters 8 and 9.7 Elsewhere he is cautious not to demand 
their involvement (cf. 8.8). How then can he do so here? It is not that he desires them to 
give toward the collection simply in fulfillment of this command. What he does desire is 
that they give voluntarily. 
There is an interesting contrast here between the willingness with which Paul 
desires the Corinthians to give and the spontaneity with which the Macedonians had 
already given. According to Paul's account in 8.1-5, the Macedonians not only gave 
voluntarily (i. e. willingly; they were not pressured into giving), but in fact they gave 
spontaneously, that is, they gave at their own initiative, not in response to a command or 
request from Paul. 8 They pleaded with Paul for the opportunity to participate (8.4), and 
when they did give they did so in a self-sacrificing manner (8.3). They offered 
themselves, Paul writes, first to God and to Paul (Trpwirov TW KupiQ Kai i11. tiv; 8.5). 
Paul did not need to persuade the Macedonians to give. In fact, having previously 
accepted personal financial aid from them (2 Cor. 11.9; Phil. 4.14-15) and knowing the 
financial hardship they faced, he may have deliberately avoided suggesting they 
contribute. 9 Yet, he writes, they begged for the privilege of partnering with him in the 
ministry to the saints in Jerusalem (8.4). Therefore, the Macedonians gave 
spontaneously, and they gave sacrificially. In the case of the Corinthians, since Paul 
must encourage them to give, it is clear that their gift will not be spontaneous; however, 
it is still possible for them to give voluntarily. 10 And unlike the Macedonians who gave 
6 Rhyne, "II Corinthians 8: 8-15", 409. 
7I discussed in §5.4.1.1 the pairing of rrpoevc pXopaI with E1TITEX CO. With the 
imperative ETr(TEAEßaTE, Paul here commands the Corinthians to complete that which 
they had previously begun. In finding these two chapters replete with bureaucratic 
language, Betz, 54, argues that the use of ErrLTEAEo) here is in reference to the 
completion of an administrative task. Ascough, on the other hand, argues that the use of 
E rrt TEAe W in the inscriptions in contexts of religious obligation would have allowed 
Paul to offer the added incentive of appealing to the Corinthians to complete a religious 
duty; see Richard S. Ascough, "The Completion of a Religious Duty: The Background 
of 2 Cor 8.1-15", NTS 42 (1996): 584-99. 
8 See Calvin, 108. 
9 See Best, 77-78. 
10 This is against Thrall, 536, who understands the Corinthians' initial interest in the 
collection in fact to have been spontaneous; they had somehow found out about the 
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sacrificially, it is enough for the Corinthians to give from their surplus (TO EKEivc*Jv 
TrEpißßeuua; 8.14), according to what they have (EK TOI EXELV; 8.11), even though the 
Macedonians gave Trapä &üvapiv - beyond their means. If the Corinthians give from 
their surplus, and do so willingly, their gift will be EuTrpößb&KTos. 
In chapter 9 Paul again reminds the Corinthians of their previous willingness 
(rrpoOupIa) and zeal (ýfiAoc), of which he had boasted to the Macedonians (9.2). And 
again he encourages them to give voluntarily, in accordance with their previous desire, 
EKaOT05 Ka&o5 TrporprITal Tiý Kap5ia (9.7), so that their gift will be given neither 
reluctantly (EK XuiTT15) nor forcibly (Eý äväyKflc). With such voluntary giving God is 
pleased (lXapov yap SOTTIV äyarrä o OEoc). 11 
Paul's opinion (yvc i; 8.10), then, is that even though they have delayed, if 
they complete their involvement in the collection project and offer their gift based on 
what they have now, and do so willingly, their involvement in the project will be 
acceptable. 
7.2.2. Giving within One's Means 
I will return to the issue of "acceptability" below, but first I wish to address the 
topic of giving within one's means. As stated above, while the Macedonians apparently 
gave beyond their means (rrapä 6uvattv), Paul is not demanding this of the 
Corinthians. Perhaps the Corinthians had delayed their gift until they felt that they could 
make a substantial enough offering, or perhaps they feared that any gift would be to 
their own financial detriment (cf. 8.13 below). In any event, Paul stresses that their gift 
ought to be completed now, and it ought to be completed in accordance with their 
, q, 
8.12). Paul likens the completion of current means (EK Toü XE Iv, 8.11; Ka6ö ßäv Xi 
their gift (Tb Ur(TEAEßai) to the willingness rooted in their desire (tj rrpoOupia Toü 
project and then written to Paul inquiring how they might participate. Paul then replied 
with 1 Cor. 16.1-4. Thrall reaches this conclusion from the emphasis on the 
Corinthians' prior desire to participate (8.10-11), that the Corinthians a year prior not 
only undertook the doing of the project, but indeed even the desiring to participate. I 
have shown above, however, that it is more likely that Titus had initially instigated the 
collection among the Corinthians. In any case, Thrall seems to confuse "desire" with 
"spontaneity". 
11 See my discussion of this passage in §6.2.2. 
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O As I v). 12 Danker helpfully points out that the term rrpo6up t a, often used 
synonymously with ßrrouörj, 13 is common in the benefaction terminology of the 
honorary inscriptions, and thus is an appropriate term for Paul in this passage. 14 The 
rrpo6u1ia of the Corinthians (8.11,12; 9.2) is comparable to the ßrrou&j of the 
Macedonians (8.8). 
Paul expresses a progressive uniting of desire and action in 8.11-12, the key to 
which is the Corinthians' present resources from which they are able to give. In verse 
10, TO rronloc t and TO 6EXE tv are clearly two distinct things. Through the completing 
of T rrotrjßat, however, Paul wishes to see the Corinthians' willingness and action 
united, "in order that the completion of your gift may be as the willingness of your 
desire" (v. 11), that is, according to what they have (EK Toü EXEtv). 15 When their 
willingness to give is demonstrated by their giving according to their means, then their 
gift will be acceptable (8.12). The NIV captures this sense in its translation of verse 12: 
"Now finish the work, so that your eager willingness to do it may be matched by your 
completion of it, according to your means. " 
It seems the Corinthians perceived that giving beyond their means would 
produce hardship (OXi ic; 8.13) they were not willing to endure. Paul recognizes the 
limits of their willingness and so requires no more from them other than to give 
according to their means, from the surplus that God has provided them. To ask more 
than this would be to compel the Corinthians to give beyond their original desire, and 
thus they might give unwillingly, that is, EK AürrflS ij Eý (V6yKflc (reluctantly or from 
compulsion; 9.7). Such a gift would not be acceptable according to Paul's criterion of 
12 The phrase, ij rrpoOupia TO- 0 `XE tv, although an unusual construction, is not 
unprecedented. Danker points out that Plato uses this phrase in Leg 3.697d (although 
Plato uses the Attic form of the verb: rrpoOup ia Toü EO Ae t v). Danker's argument that 
Paul's use of this phrase "is firmly embedded in Greek usage", however, based on this 
single citation from Plato, is clearly an overstatement; Danker, 127 (emphasis mine). 
13 Cf. uses of arrou&rj and cognates in 8.7,8,16,17,22 and of rrpoOupia in 8.11,12, 
19; 9.2. 
14 Danker, 127; see also Danker, Benefactor, 320-21. 
15 Most English versions read the parallel phrases in 8.11 as follows: the phrase TO 
7 1/ 
E 1rl TEAeaa t EK TOU EX£ IV ("the completion of it according to what you have") is seen as 
parallel to i1 Trpo6u4ia Toü 6EAEty ("the willingness of your desire"). The parallel 
structure, however, seems to follow the TO rrotTI6at - TO OEXEty contrast in v. 10, such 
that v. 10 ought to be read with an implied Toü rrotficat after TO Err(TEA 
Oat. The EK 
TOU EXE tV in v. 11 can then refer to the entire correlative phrase: "In order that just as 
the willingness of your desire, so the completion of your action may be according to 
your means. " 
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acceptability in 8.13, that their gift be given willingly and from what they have. In any 
event, the Corinthians' gift would not be spontaneous since their contribution would 
result from Paul's urging. Their giving could still be voluntary, however, and it would 
be acceptable if given according to their means, from their surplus. 
The Macedonians, on the other hand, were quite willing to give beyond their 
means, following the example of Christ. Even though the Corinthians' giving did not 
result in impoverishment, as with Christ and the Macedonians, their gift could still be 
acceptable. Apparently Paul adapts his criteria to the conditions of the giver. Paul did 
not push the Corinthians to give beyond their means or beyond their hearts' desire. They 
had previously determined how much each would give (EKacToc KaOcäs rrpol , qprITa i 
Try Kap&ia; 9.7), and Paul does not try to persuade them to give more than they had 
originally desired, even if others were giving sacrificially. Thus, Paul makes it clear that 
even a gift that is not sacrificial, if given willingly, may be acceptable. 
It may be that the Corinthians were delaying their gift until they had more from 
which to give, 16 whether because they felt at the present time they could not offer a 
substantial enough gift to make a difference, or whether they felt that they did not have 
a surplus from which to draw. Thus Paul says that now is the time for them to gather 
what they have and offer it. Paul stresses that whatever they have at the present time 
will be acceptable, if it is given willingly. It is not a matter of how much they wished 
they could give - Paul says he is not interested in their willingness to give more than is 
possible at the present (oü KaOO O UK [oürrca? ] EXE 1) - but simply how much they can 
give (KaOo Eav EX-l). 17 
In this section, then, Paul is trying to draw the Corinthians' attention away from 
the simple action of giving, and to focus on what lies behind that action. What is it that 
motivates them to give? What is it that enables them to give? He has already shown that 
in the case of the Macedonians, the grace of God was the enabling factor. Paul is not as 
concerned with the action of giving as he is with the attitude of giving. At the end of the 
day he does desire that a gift be given, but he wants it to be given willingly, graciously. 
This is clear in this present passage, as it is also in 9.7: "Each one should give just as he 
16 As Furnish, 419, concurs. 
17 I raise the possibility of whether o1K in 8.12 might have the sense of oüTro such 
that the idea of the verse might be: "For if the willingness is present according to 
whatever one may have, this is acceptable, not according to what he does not yet have" 
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has determined in his heart, not out of grief or compulsion, for God loves a cheerful 
giver". 
7.2.3. The Acceptable Gift 
What does it mean for the Corinthians' collection offering (TO TrotTloat) to be 
EuTrpoa&KToc? To whom will it be acceptable? To whom should their gift be 
acceptable? Elsewhere, Paul uses E Trp6GÖEKTOs to say that he hopes that the saints in 
Jerusalem will find his ministry to them in delivering the collection acceptable (Rom. 
15.31). Is it such acceptability of the Corinthians' gift in the eyes of the recipients that 
Paul has in mind in 8.12? Perhaps, but how would the believers in Jerusalem know with 
what attitude their benefactors had given their gift? Paul could have in mind that the 
Corinthians' gift, if given with the proper attitude, will be acceptable socially within the 
practices of Graeco-Roman benefaction. Or perhaps Paul simply has in mind that their 
gift will be acceptable before God. 
The form Eürrp6O &KTOc occurs five times in the New Testament, as does the 
simplified form, SEKTOs. It is only the simple form, however, that occurs in the 
Septuagint (28 times), and it is found almost exclusively in the Pentateuch and 
Proverbs, primarily in reference to things acceptable to God, although only occasionally 
in reference to sacrifices. Of the ten occurrences of these two terms in the New 
Testament, excluding for now 2 Cor. 8.12, only in Luke 4.24 and Rom. 15.31 does it 
refer to acceptability before man rather than before God. Paul uses the adjective 
E 1Trp6GS&KTOS four times, in Rom. 15.16,31; 2 Cor. 6.2; 8.12, and 6EKT05 twice, in 2 
Cor. 6.2; Phil. 4.18. I mentioned above the use of aü1rp06&&KT0c in Rom. 15.31. In 
Rom. 15.16 Paul says that he hopes that his "offering of the Gentiles will be acceptable 
[presumably to God]". His use of 5&KT65 in 2 Cor. 6.2 is in a quotation of Isa. 49.8, 
where the Septuagint also has &&KTÖS, the "acceptable time" (KatpOc &&KTOS). In the 
same verse, Paul restates the phrase as Katpbc E JUpö6&&KTOc. Paul's other use of 
&&KT65 is discussed below. 
Second Corinthians 8-9 pertains to giving, and as we have seen, follows 
conventions of giving and receiving in the Graeco-Roman world of benefaction. 
18 The 
passage also contains words often found in honorary inscriptions, such as TrpoOupIa. 
19 
18 See the studies surveyed in Chapter 2. 
19 See discussion regarding Danker's Benefactor in §2.2.2. 
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It seems reasonable to conclude that Paul has in mind at least to imply that the 
Corinthians' voluntary gift will be socially acceptable according to the practices of 
Graeco-Roman benefaction. 
On the other hand, Paul may envision the Corinthians' collection gift in terms of 
a sacrifice expressing gratitude to God. The 6EKT05 words can refer to spiritual 
sacrifices, and Paul describes the gift he received from the Philippians through 
Epaphroditus as "a fragrant aroma, an acceptable sacrifice (Oua a &&KTT ), well-pleasing 
to God" (Phil. 4.18). Likewise in Rom. 15.16, he refers to the offering of his ministry 
among the Gentiles, which he hopes will be El Trpößb&KTOS to God. 20 In this sense, the 
Corinthians' collection gift, given to the Jerusalem saints from the surplus they have 
received from God (cf. 8.14), if given willingly, may also be viewed as an offering to 
God, acceptable in his sight. Christ gave himself so that others might be enriched (8.9). 
His self-giving serves as "a model for the self-giving of Christian people, and ... this 
self-giving includes the giving of material things like money". 21 The Macedonians' 
sacrificial offering would have been acceptable as they followed this model; for, in 
connection with their collection offering, they "first gave themselves to the Lord" (8.5). 
For the Corinthians, the gift is acceptable "according to whatever one has", as each 
recognizes that the surplus from which he gives has been provided by God. God has 
already blessed him with a surplus, and it is from this surplus that he can in turn bless 
others. It would be presumptuous to wait for further blessings from which to give ("that 
which one does not [yet] have"); now is the time, says Paul, to offer an acceptable gift, 
acceptable in the eyes of God. Paul's desire is to see the grace of God unleashed in the 
Corinthians through the evidence of their contributing to the needs of the saints in 
Jerusalem with eager desire, willingly, voluntarily. If they give from what they have at 
present - recognizing that the resources from which they are able to give 
they have 
received from God - if they give willingly, this then will 
be acceptable. 
7.3. Equality in 2 Cor. 8.13-14 
Having made clear the primary importance of the attitude that lies behind the 
action of giving, Paul goes on in anticipation of the Corinthians' objection, or perhaps 
20 Cf also 1 Pet. 2.5: 1TVEvµaTLKä5 Oumas £ürrpOG KTOU5 Tw 
OE 6. 
21 Horrell, "Paul's Collection", 77. 
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in order to alleviate an already present fear, 22 that if they make a contribution, they will 
themselves face financial hardship. Paul's answer to this is icoTfc, "equality". Of what 
sort of "equality" does Paul speak here? 23 The term appears only three times in the New 
Testament, here in 2 Cor. 8.13,14 and in Col. 4.1, and likewise only three times in the 
Septuagint, 24 which makes determining its meaning here from biblical usage difficult. 
The term 'oos, however, which is often used synonymously with 'iah s, occurs more 
frequently and will also enter into my discussion. 25 Thus I will consider other sources of 
influence below, perhaps the most significant of which is Philo's use of the term in Quis 
rerum divinarum heres. 
7.3.1. Equality in the Ancient World 
References to equality run rampant throughout the ancient Greek writings. The 
common terms used are' aoc ("equal") together with its neuter form to mean "equality", 
and ißöTflS, ("equality"), the same terms we find used in the New Testament. 
Generally, references to equality may be grouped into four categories: quantitative, 
26 
social, judicial and proportional equality. 
Besides the obvious quantitative forms of equality in size and number, among 
the Greeks there were various forms of social equality (equality among men, by which, 
in a legal sense, citizens were considered 'too i) - "equal" in status, being granted equal 
rights. This usage of equality for legal status among citizens as a basic principle of 
democracy seems to have been maintained throughout the entire period of the ancient 
Greek writings. 27 Equality can also be described using the phrase 
'1005 Kai opoioc both 
in the realm of politics28 and in friendship. 
29 Where this phrase was used by Plato in a 
22 Barnett, 414, n. 62, sees Paul addressing the Corinthians' fear here that, as a result 
of their gift, they would suffer hardship. See also Harris, 588, esp. n. 3. 
23 The conclusion by Vassiliadis that Paul has in mind by equality an "equal 
distribution and permanent sharing of material means in the Christian community and 
the society at large" seems unlikely, as I will show; see Petros Vassiliadis, 
"The 
Collection Revisited", DBM 11 (1992): 42-48. 
24 Job 36.29; Sol. 17.41; Zech. 4.7. 
251oo5 occurs 8 times in the NT, but only once in Paul (Phil. 2.6). It is found some 
40 times in the LXX. 
26 Qualitative equality was often conveyed using örrotoc and its cognates. Cf. 
Stählin, TDNT 3: 343. 
27 Cf. Petros Vassiliadis, "Equality and Justice in Classical Antiquity and in Paul: 
The Social Implications of the Pauline Collection", SVTQ 36, no. 1-2 (1992): 53-54. 
28 Demosthenes, Or. 21.112; Xenophon, Hell. 7.1.1. 
29 q6 IaöTr]5 Kai OPOIOT11S ýLA6T11c, Aristotle, Eth. Nic. 8.10. 
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geometric sense to refer to equality of size and of form, 30 the locution came to be used 
as a superlative expression to denote not equality in essence, but equality of status and 
31 significance. 
Deriving from the legal sense of equality is the principle of judicial 
righteousness or fairness. Aristotle writes that what is lawful and "equal" is just (ö 
Si Ka 1 Os EGTa 1ö TE vON I NOs Ka 'I ö 11, ooc), 32 and he relates justice (S I Ka I öauvfl) to a 
"state which produces `equality' or distributive of what is `equal"' (Eý1$ ICYOTflTO5 
1TO111TIKI1 fl 51aVEPT)TIKT TOO IQOU). 33 
In the Greek literature, therefore, 'iooc/ic6Tr1s can refer to quantitative equality, 
equality of status, or judicial equality in the sense of righteousness. Beyond these ideas, 
the terms can also refer to "proportional equality", which I will discuss below. 
Before considering proportional equality, however, I want to consider a common 
expression used to convey the idea of equality, the phrase Eý 'ioou, which occurs 
frequently in the ancient Greek writings. Usage of this phrase is important to my study 
since 'kos and iooTt1s are often synonymous. Therefore, the following examples of Eý 
ißou usage may be suggestive for interpreting Paul's use of Eý ia6TflT05 in 2 Cor. 8.13. 
The simple expression 'ioou is an idiomatic way of referring to equality, and its 
variable usage can be seen through these examples: vöpot iý ºoou, "equality under the 
law" (Demosthenes, Philip. 4.4); rroXEpCiv Eý ' aou, "to fight on equal terms" (4.23); 
Tots ETEpots Eý ioou rrottjaat, "to put someone on an equality with others" (4.51); O 1K 
Eý'Ioou Eo iv ("we do not share equal conditions"), says Soteridas as he walks carrying 
his shield to Xenophon who is riding horseback (Xenophon, Anab. 3.4.47); ' aou Tw 
eCty oppT1665, "to have a fair [equal] start in running a race" (Cyr. 4.3.16); for Plato 
(Parm. 150d) E iaou eiva t means to be, in a sense, equal, and that which is in a sense 
equal (Eý iaou) must therefore be equal ('b ov Ei va 1); Aristotle speaks of both the poor 
and the rich governing Eý ißou, "equally" (Aristotle, Pol. 6.1.10); the sun and the moon 
can appear to be at equal distances from the earth: Eý'iaou ýaivovTat (Probl. 15.8); 
one body in motion is not able to move at the same rate as another, Eý 'boou 
ä&üvaTO5 
(16.3). The phrase Eý 'taou is also used in the Septuagint referring to the equal alignment 
30 Plato, Tim. 55A. 
31 Stählin, TDNT 3: 346; Ceslas Spicq, "ißos, ia6Tfls, iG6TrI µo5", TLNT 2: 224. 
32 Aristotle, Eth. Nic. 5.1. 
33 Aristotle, Top. 6.5. 
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of posts in the assembly of the tabernacle where Eý Ioou is equated with 'toot (Ex. 
16.24). Thus, E 'ißou as an idiom for "equal", "equality" finds many varied uses, 
including equality in status, equal conditions, equality in performance of an action, and 
equal distance. It can convey the notion of fairness and, while at first Plato seems to 
distinguish that which is Eý iaou from simple '=5, in his argument the two are 
essentially equivalent. 
I now want to turn to Philo's discussion of "equality" in Quis rerum divinarum 
heres, giving particular attention to his discussion of "proportional equality". 
7.3.2. Equality in Philo's Quis Rerum Divinarum Heres 
Philo's Quis rerum divinarum hexes (Who is the Divine Heir? ) is a commentary 
on Gen. 15.2-18. In this passage, Abraham, after having believed God for his promise of 
an heir, is instructed to offer a sacrifice from a heifer, a goat, a ram, a turtledove and a 
pigeon. The text says he divided the animals "in the middle" (S«IXEv aU'Ta p aa), but 
not the birds. This "division in the middle" leads into the present discussion of equal 
divisions and equality (Her. §§141-206). In Philo's interpretation, against most 
scholars, it is not Abraham, but God who divides the animals, since "No man can divide 
anything exactly into equal parts" (§ 142); "God alone is able to divide things in the 
middle" (§ 143). 34 
7.3.2.1. Various forms of equality 
Philo uses TO 'ßov and rj 'COTT15 interchangeably for "equality" in his 
discussion. Because of the exactness of equality for Philo, he writes that if there were 
only one form of it, man would not be able to produce equality (§ 144). However there 
are actually several forms, which he discusses and illustrates. There is numeric equality 
(T i'aov Ev aptOpoi5; iG6Tflc KaT' äp ftov), by which things can be numerically 
equal, i. e. two items of the same object are "numerically equal" to two items of another. 
There is equality in magnitude (T Ö 'b ov Ev pEyEOEG I v) by which, for example, two 
35 different objects may be equal in length or breadth. There is also equality in capacity 
34 Translations are from Colson and Whitaker (LCL), Philo Quis Rerum Divinarum 
Heres, unless otherwise stated. 
35 Cf. Rev. 21.16: TO Pr KOS Kai To rraaTO5 Kai To u'os auTils faa EGTIV. 
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or force (TO II (3ov &uväpE 1). 36 Finally, there is a form of equality that Philo calls 
proportional equality (TÖ ºoov avaAoyi a), by which entities, for all intents and 
purposes being unequal, are viewed (vop i Cco) as equal. 
Although Philo describes these various forms of equality as ways in which man 
is capable of producing equality, he also demonstrates that God used each of these 
forms in creation. For example, numerical equality is demonstrated in the four basic 
elements, which consist in "numerically equal" categories: The "heavy elements" (earth 
and water) are numerically equal to the "light elements" (air and fire), "two to two", 
since each consists in two elements. Even within these categories there is "one to one" 
equality; one heavy element which is dry, earth, corresponds to one which is wet, water. 
Likewise, of the light elements, one which is cold, air, is numerically equal to one 
which is hot, fire. 37 
Philo does find some imperfections in this system, since there are some things 
which are not equal: "And nearly (6XE& v) all things are equal as respects proportion, 
even all the little and all the great things in the whole world" (§ 152). 38 Nonetheless, 
Philo does go on to argue that God has created everything "in equality", for no matter 
what he made, whether great or small, "he applied to all the same creative skill in equal 
measure" (Tiffs aUTfi5 1ETE&G)KE 1TaGL TE)(VT15 E toou, §159). 
39 When creation was 
complete, "by the rules of proportionality (TOis TFc avaAoyias Kavößtv), everything 
was regarded equal and similar ('b a Ka i öltot a) to everything else, according to the 
principle of [God's] skill and knowledge" (§ 160). 
At one point Philo personifies ißöTT15, as "the one who gives birth to peace" 
(§ 162), 40 "the one who rears justice" (§ 163), 41 and even as God himself: "For equality 
gave day and night, light and darkness, their place among the things which are. Equality 
too divided the human being into man and woman" (§ 164). 
36 See discussion by Colson and Whitaker (LCL), Philo Her., 569-70, regarding 
whether Philo intends "equality SuvdEJE t" as a separate category. 
37 Cf. Her. 146. 
38 Translation from Philo, The Works of Philo Judaeus, trans. C. D. Yonge II 
(London: Henry G. Bohn, 1854). 
39 My translation. 
40 Cf. Philo, Spec. Leg. 4.23 1: 11GOTr1c NrjTflp S&Katoaüvgc. 
41 This idea of equality giving birth to justice is at odds with the statement of 
Aristotle which we saw above (§7.2.3), that conditions of justice produce equality, that 
justice distributes equality (Aristotle, Top. 6.5). 
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Using the various forms of equality he mentions, Philo proceeds to describe 
many other aspects of creation and incidents from the Pentateuch in terms of their 
equality, including the ten commandments, sacrifices, the composition of holy incense, 
and manna in the wilderness (which will be considered separately below). It seems that 
for Philo, everything has been created in equality and maintains some form of equality. 
It is as if all of creation hangs in balance, the balance maintained by the equality of 
everything that has been created. 
7.3.2.2. Proportional equality in Philo (Her. 145) 
In the following key passage (§ 145), Philo introduces proportional equality and 
illustrates it with an example of proportionality in giving: 
avayKada bE EGTLV (GOTflTOs 1öEa KaI 11 Spa avaAoy1a5, Ka6 rev Kai Ta 
OÄiya TOis rrOAAOis KaI Ta ßpaXEa TOis NEi(OGLV'ßa vEvo1IoTav" iT Kat 
rro XEIs Erri Ka(pwv Eic, ý6aß1 Xpýß6aý KEAEUOJ6aI TO 10OV EKa0TOV TwV 
rrO_AITWV ärrO Tiffs oüßiac Ei04 pEIV, oü &rjrroU Ev äpi6Nw, C'AA' ävaaoyia 
TOU TTEPl TOV KA-T1POV TlNýlµ a TOc, OOT' O PaXIS ac EKaTOV E IQEVEYKC V TW 
TO TäAavTOV EiOEVEyKOVTi & ai äV ETr16&&AKEvat To GOV. 
"Now there is an essential kind of equality, and it is that of proportionality (Stä 
ävaAoyiac), according to which the few are considered (vop4. ) equal to the 
many, and lesser things to greater things. City-states also use this principle 
when, while maintaining certain customs, they order each citizen to contribute 
from his possessions "equally" (TÖ iaov), not, of course, numerically (oüK EV 
äpt6 Nw), but in proportion (ävaAoy I a) to the estimated value of what he 
possesses. In this way, one who contributes 100 drachmas may appear to 
contribute equally (TO tkov) to another who gives a talent". 42 
Throughout Quis rerum divinarum heres Philo uses a number of 
circumlocutions to specify equality as proportional: ßtä ävaAoytac (§145), Tö toov 
ävaAoyia (152), ia6Tr1c avaAoyias (§153) , 
ia6Tr1c ävaAoyoüaa (§177), and 
IGOTt]s KaT' ävaAoyi av (§ 192). Twice he refers to the rule(s) of proportion, ö Kavc, )'v 
Tiffs avaAoy i ac (§ § 154,160), by which equality has been established, although he 
offers no explanation of this "rule". It is the proportional form that dominates Philo's 
examples of equality. 
The unique aspect of proportional equality is, as was stated above, that for all 
intents and purposes the two objects being considered are not equal but according to the 
"rule of proportionality" they are regarded as equal. Unfortunately, Philo does not offer 
criteria for evaluating proportional equality, we are only left with the examples he 
42 My translation. 
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offers. In the example of proportional contributions seen in § 145 above we can see that 
two individuals' contributions, although unequal in absolute value, are regarded as 
equal. The requirement for this offering is that each contributes in proportion to what he 
owns, although no fixed percentage is mentioned by Philo. When each offers his 
contribution, although the amounts vary, from the perspective of the polis, each has 
equally fulfilled the requirement. 
Several of Philo's examples of proportional equality are worth noting. One clear 
example is that of animals, "For upon consideration, the smallest animals are found to 
be proportionately equal (avcAoy'1q'1(3a) to the largest, as the swallow to the eagle, the 
mullet to the whale, and the ant to the elephant" (§ 154). Although the swallow and the 
eagle are birds of different size, the respective members of each one's body are 
proportionately equal in comparison to the other members. The eagle's head is larger 
than the sparrow's, but so are its wings. Philo states that all of creation is likewise 
proportionately equal. Despite the fact that God, in making everything, fashioned things 
from different materials, his skill in doing so was exercised through one equal and 
uniform power (KaTC( piav'ICYTIV Kal opaXqv 5uvaptv). The result was that, by the 
ff rules of proportionality, everything was regarded equal and similar 
('CJC( KC('1 opola; I 
§ 160), in other words, all that God has made is [proportionally] equal in value. In § 189 
the "half-shekel tax" (Ex. 30.12-16) is offered as an example of proportional equality. 
Each registered person was to pay the same amount, "The one who is rich shall not add, 
and the one who is poor shall not diminish, from the half shekel" (§ 189; cf Ex. 30.15). 
For the sake of this tax, all were regarded as equal, whether rich or poor; each would 
pay the same amount. The Passover lamb, prescribed in Ex. 12.4, Philo also identifies as 
an example of proportional equality (KC(T' avaXoytav 'ICIOTTIT05; § 192). If a household 
does not have enough people for an entire lamb, they are to join with their closest 
neighbor, "that each may reckon what is sufficient for him" (Ex. 12.4). Although the 
prescription is one lamb per household, if the need of the household is less, the 
households are to be "equalized" according to the sufficiency of a lamb. 
In Philo, then, "equality" can be evaluated in several ways, most flexibly in 
terms of proportional equality. A significant example I have yet to consider is Philo's 
discussion of the manna incident in Ex. 16.18, which he offers as another example of 
proportional equality. This is the same text that Paul quotes in 2 Cor. 8.15, and for this 
reason I discuss it below in detail (cf. §7.4.2). I have identified the various forms of 
equality discussed by Philo along with several of his examples of proportional equality. 
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I will not, however, focus on Philo's understanding of the passages he discusses, which 
invariably involves allegorical interpretation. 
7.3.2.3. Summary of Philo and equality 
Having considered Philo's discussion of proportional equality, the question 
ought to be raised whether Philo is here defining proportional equality, or if he is just 
giving words to something already being practiced. Had it previously been recognized 
and referred to as proportional equality? In Philo's discussion in Quis rerum divinarum 
heres, he emphasizes that he has in mind proportional equality by the consistent 
association of't(: Yo5 with dvakyta, as we saw above in the various expressions he 
uses. It seems that a thorough study of usage 06005/10OTT15 with avakyla has yet to 
be undertaken, but I note the following related uses in Aristotle, which indicate that the 
concept is not Philo's invention: "Reciprocal equality is the preservative of states" (TO 
ICYOV TO aVT1TrE1TOV6O'! 5 CYCA? 'ýE[ Ta5 TrOAE 15; Pol. 2.1.4); "In the interchange of services 
Justice in the form of Reciprocity is the bond that maintains the association: reciprocity, 
that is, on the basis of proportion, not on the basis of equality (TO a VT I 1TE TrOV665, Ka T' 
avakytaV Kal PT) KaT' 1GOTTITa). The very existence of the state depends on 
proportionate reciprocity (T(ý aVTIITOIE-tV y(xp avaXoyov cyUPPEVEI fl' TroXt5; Eth. Nic. 
5.5.6) 11 . 
7.3.3. Equality in 2 Cor. 8.13-14 
Returning now to 2 Corinthians 8, we come to 8.13-14, where Paul explicitly 
mentions "equality" (ia6Tr1c), once in each verse. I suggested the possibility that in this 
passage Paul may be anticipating the Corinthians' fear that their participation in the 
collection may lead to their own financial suffering. He has just explained in verse 12 
that they are not expected to give beyond what they are capable of giving. He further 
explains (yäp) that the collection is not meant to provide relief for others at the expense 
of their own suffering: oü yap Iva ä2Aoi5 6'(wot5, üjiv Wtgn5. I assume that Paul has 
in mind &VEß IS for the saints in Jerusalem as their need is met, and that the resultant 
OXi tt would pertain to the Corinthians. 43 Paul says that the result is not to be 
aVEGIs/6Mq)t5, but Eý IQOTTITOs. 
43 This, despite the suggestion by A. P. Stanley that the Corinthians might understand 
that their gift will provide "relief' (&'wats) for the Macedonians' "overstrain" (OMq)15), 
i. e. the burden of their poverty. Following this interpretation, the abundance / lack 
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The argument of these two verses is as follows: Rather than the Corinthians' gift 
providing relief for Jerusalem which would result in financial hardship for the 
Corinthians, Paul says that there is to be equality (Eý IQOTryroc). He explains this 
equality in verse 14 as a form of reciprocity. At the present time, the Corinthians' 
abundance will meet the needs in Jerusalem so that at some future time, when the 
Corinthians find themselves in need, the Jerusalem community may be able to help 
from whatever abundance they may have. This, Paul writes, so that there may be 
equality (örrws yEvflTai iooTns). 
7.3.3.1. Not inequality, but equality 
There are several contrasting pairs that occur in these two verses. Besides the 
pairing äXAot5 ävEais / üNiv Wtq)ts, we also find TO' üic, 3v rrEpkYaEupa / TO' EKE MAW 
üaTEpr is (and its inverse) in verse 14, and Ev Tw vüv Ka t pw / [implied: some 
undetermined time, perhaps in the future]. One more contrast appears here, although not 
through corresponding pairs. In verse 13 Paul contrasts what the collection should not 
signify, ob ... 
1va aWots ävsais, üpiv 6Xikpi5, with what it should signify, cý 
IQOTTITO$. Despite the examples of self-sacrifice by both Christ (8.9) and the 
Macedonians (8.3), Paul did not intend the project to result in suffering for those who 
contributed. 44 Rather, he desired that it would result in equality. 
At this point I need to address the phrase E IQOTTITOc. We have seen above 
(5.3.1) a variety of examples of the similar phrase EýIou, and with'iooc and io6Tr1s 
often used synonymously, we can assume synonymous usage of the terms with EK as 
well. We have seen that the idiom Eý taou can be used substantivally, adverbially or 
even as an adjective with the senses "equality", "equally", or "equal". The clear 
discussion in v. 14 would likewise relate to the Macedonians and the Corinthians. The 
resultant equality would be demonstrated between the Macedonians' and the 
Corinthians' giving; Stanley, 472. Perhaps the largest problem with this view is that 
Paul's entire discussion is focused on the motivation of the giver and not the size of the 
gift. Nowhere is it implied that the Macedonians' gift was unsatisfactory due to its size. 
In fact, the size of their gift is nowhere mentioned, only that they gave rrapä &üvapiv, 
"beyond their means". 
44 This is not to say that their gift must not result in financial hardship, as has been 
illustrated by the example of the Macedonians. Any hardship that did result, however, 
would be the choice of the giver and not an imposition by Paul. The only reason that 
any of the contributing communities should suffer hardship as a result of contributing 
would be if giving such a gift was motivated by the joy it produced in them to do so. It 
was the rreppIOEia of the Macedonians' joy that led them to give rrapä büva iiv. 
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antithesis in verse 13 is between what is not to be and what is to be (o U' yäp ... 
äAAd); 
rather than Jerusalem ävEßts in exchange for Corinthian OMq)ts, there is to be IaOTT1c. 
I want to point out that Paul does not make the statement that there is not to be ävEßts 
for those in need, only that there is not to be ävEßts for the recipients which results in 
6X i4tS for the givers. In fact there is to be ävE 6 15 for the recipients of the collection (cf. 
9.12), at the present time for the saints in Jerusalem, and when circumstances are 
reversed, ävEßts for the Corinthians themselves (8.14). So in fact, rather than äAAots 
&VEßts, [c(XX ] üuiv 8Xiýts, there will be aUots äveats, Kai üµiv äveats, "in order 
that there may be equality" (`örrco! 5'EvrlTat iGOT115; 8.14). In other words, Paul begins 
verse 13 with an inequality, and concludes it with equality. 45 
Some have made a connection between the EK in Eý (OöTflTOS of verse 13 and 
that of EK Toü EXE tv in verse 11. In this case, E IG6TTITO5 would mean the Corinthians 
are to be governed by the "principle of equality" just as EK T06 EXEiv means they are 
governed by the "principle of giving" according to what they have. 46 
Georgi's attempt to locate Paul's use of the phrase Eý [GOTTITOs in Hellenistic- 
Jewish Gnostic wisdom seems unfounded as does his argument leading to the 
conclusion that Eý icY TTITOS approaches the sense EK XäpITOc, and is essentially 
equivalent to EK OEoü. 47 He relies on a few verses in Philo's Quis rerum divinarum heres 
where IGOTT15 is personified (§§ 161-66) to conclude that IGOTT15 constitutes a divine 
force, but this goes beyond what Philo is portraying. I have already shown that the 
phrase E iOOTTIT0 is a common idiom for "equality" or "equally", and so there is no 
need for Georgi to search for special significance in the phrase. Thus I agree with 
Furnish who writes of Georgi's conclusions, "This proposal, however, moves quite 
. beyond the plain sense of what is said in vv. 13-14' 
48 
7.3.3.2. One's surplus for another 's need 
Before discussing what Paul may have meant by "equality" in these two verses I 
first want to include verse 14 in the discussion. In verse 13, Paul introduces equality as 
the relevant guiding principle for the collection. In verse 14 he explains what he has in 
mind, and in verse 15 illustrates through an Old Testament citation. It becomes clear 
45 As Betz, 67, points out. 
46 See Barnett, 414, n. 62; Hughes, 306, n. 31. 
47 See discussions in Georgi, Remembering the Poor, 84-91,138-40. 
48 Furnish, 407. 
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that for Paul, "equality" involves some form of reciprocity. Although the recipients of 
the collection have not been explicitly mentioned since 8.4, and even then only as "the 
saints", I assume that the &Uoi of 8.13 refers to those who "in this present time" have a 
üoTEprlpa (v. 14). Paul has told the Corinthians that now is the time to make their 
contribution, that they should not wait until they have more to give (8.12). He stresses 
that it is Ev Tcý vüv Ka t pW that the saints in Jerusalem have need. Some commentators 
have pointed out that the phrase Ev T CO vüv Kcupc is used with eschatological 
significance in Rom. 3.26 and 11.5,49 and likewise suggest that the same applies to its 
usage here in 2 Cor. 8.14.50 If this were the case, then it would clearly move the 
situation of meeting needs beyond the immediate situation of the collection. 51 Since the 
expression EV TQ vvv Ka L pw is not used exclusively in eschatological contexts, 52 it 
seems more likely that Paul simply has in mind a contrast between this present time of 
need for the saints in Jerusalem and some future time when they may have opportunity 
to reciprocate. Danker finds particular significance in this term for both Paul and Philo 
in Quis rerum divinarum hexes: 
The term kairos ... ordinarily 
in official documents refers to periods of crisis, 
such as food shortages or military threats.... As used by Paul in 2 Cor. 8: 14, 
the term kairos makes a strong claim on the Corinthians' sympathies - the need 
of the poor in Jerusalem has reached crisis proportions. To suggest, as some 
commentators have done, that Paul is thinking along `eschatological' lines is to 
dilute the apostle's eloquent intercession. 53 
Paul, in verse 14, tells how the Jerusalem saints' needs will be met; it is from the 
Corinthians' surplus. The Corinthians' rrEpi66EUNa will help relieve Jerusalem's 
UQTEpr pa. He does not say that the Corinthians' surplus will meet or fulfill their need, 54 
but that it will contribute toward their need, Eis TO' EKEivwv üOTEprjNa. Georgi rightly 
49 Cf. also Rom. 8.18. 
50 Barnett, 415; Hafemann, 340; Martin, 267. 
51 And so Barnett, 415, himself concludes: "The eschatological setting lifts the 
importance of the collection from the particular to the general, providing the basis for a 
theology of practical relief among 'the Israel of God' (Gal 6: 16) that will apply until the 
Parousia". 
52 See, for example, its use in the LXX: Gen. 29.34; 30.20; Ex. 9.14. 
53 Danker, 128-29. 
54 As was the case when the Macedonians sent aid to Paul: "They fully supplied my 
need (T'O yap UCYTEPTIP6 pou TrpocjaVETrXT1pcoaav)"; 2 Cor. 11.9. Likewise, 
Paul 
anticipates the combined effect of the collection meeting the needs of the saints in 
Jerusalem: "For the ministry of this service ... 
is supplying the needs of the saints 
(ECTIV TrpO(5C(VC(TrX1jpCýUCFC( TaUCFTEP/ PaT(X T6V c(ytc, )v)"; 2 Cor. 9.12. T1 
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points out that Paul's point in these verses is that the collection is not a gift precisely 
calculated according to the need of the recipients. 55 It is to be given from the 
Corinthians' surplus, that surplus which has been provided through the grace of God, 
which is in accordance with "what they have (EK TOO EXEwv)". Reciprocity will be 
demonstrated when, at some indefinite time, the church in Jerusalem will be able to 
contribute from some surplus of their own toward a need of the Corinthians. Does Paul 
have in mind that the roles will be reversed at some time in the future, the church in 
Jerusalem having a material abundance from which they will address some material 
need among the Corinthians? While some scholars take this to be the case, 56 most shy 
away from such an interpretation, assuming that such a reversal of fortune would have 
been highly unlikely, and therefore any future return from Jerusalem must be spiritual. 57 
Furnish deals with this problem by saying that Paul is doing nothing more than formally 
stating "the principle of equality" with no reference either to a specific material or 
spiritual return. What was important was that the Corinthians have a clear understanding 
of their present responsibility. 58 Thrall is more ambivalent; at first she seems to lean 
toward some future spiritual return from Jerusalem, but in the end says, "it might be 
useful to reconsider the possibility that Paul does, after all, have in mind material 
benefits in both cases". 59 
The abundance that grace supplies is not limited to the material realm. Within 
the context of 2 Corinthians 8-9, where grace is the underlying theme, it is helpful to 
keep in mind how grace, particularly through Paul's use of the economic metaphor, 
penetrates both the material and spiritual realms. 60 The Macedonians had contributed 
materially as a result of the grace they received. The Corinthians themselves had 
abounded (rrEptaoeüw) in spiritual things (8.7), and Paul hopes they too will abound in 
"this xäpLS", contributing from their trEPIGGEvµa toward the needs in Jerusalem. In 
Rom. 15.27 Paul will look back upon the Corinthians' collection gift as a material 
return for spiritual benefits received. 61 And so with Paul's propensity toward ambiguity 
ever present, I do not want to be too quick to jump to conclusions regarding what he has 
ss Georgi, Remembering the Poor, 88. 
56 Barclay, 1366; Barrett, 226; Hughes, 306; Lietzmann, 135; Plummer, 245. 
57 Betz, 68; Danker, 129; Hafemann, 340; Hering, 61. 
58 Furnish, 420. 
59 Thrall, 542. 
60 Cf. §5.4.3.4. 
61 This will be discussed in more detail below. 
200 
in mind here in 8.14. It seems perhaps best to view the Corinthians' gift for Jerusalem at 
this stage, not from the perspective of Graeco-Roman benefit-exchange, but from the 
perspective of "Christian benefit-exchange". For Paul, KOI VoM'I a is foundational within 
the body of Christ. An essential element of this KOI VcOvi a is Xap ts, grace received from 
God and grace passed on to others. As we have seen, grace is conveyed through 
benefits; it is from the abundance of benefits received, that believers give to others. In 1 
Cor. 16.17, Paul writes to the Corinthians, "I rejoice in the coming of Stephanas and 
Fortunatus and Achaicus, because they have supplied what was lacking on your part (Tb 
ü1ETEPOV JGTEprIpa OJTOI ävErrV pc oav), for they have refreshed my spirit and 
yours ... " (16.17-18). What was lacking on the side of the Corinthians was not 
material, for it was "filled up" simply by the presence of these three men. It was 
fellowship with the Corinthians that Paul was missing and these representatives of the 
community were able to supply it; the ü6TEPTIpa was filled through the brothers' 
presence. 62 
Paul clearly suggests reciprocation by the saints in Jerusalem for the 
Corinthians' gift. Although the natural sense of 8.14 might at first suggest that a future 
turn of circumstances could expect a material return from Jerusalem, the wider scope of 
Paul's discussion in light of Xc pts and KOLVo via in the body of Christ, suggests that 
Paul might not have a specific form of return in mind. The point is that within the body, 
as believers share from their abundance to meet others' needs, there will be "equality". 
Abundance and need, as with riches and poverty, are not limited to material things. 
Perhaps, then, what Paul envisions is that which is suggested by Thrall, a view which in 
the end, she apparently abandons: "It could be, of course, that the spiritual blessing he 
has in mind relates to the prayer of thanksgiving which he believes the Jerusalem 
Christians will offer for the collection (see 9.12-15), which he sees as beneficial for the 
donors. If the `surplus' of the Jerusalem Christians relates to spiritual benefits, this is 
the most probable interpretation. "63 
7.3.3.3. Reciprocity, 2 Cor. 8.14 and Rom. 15.27 
There is a startling contrast between the way the Gentiles' role in the collection 
is characterized in 2 Cor. 8.14 and in Rom. 15.27, although in each passage, 
involvement in the collection is portrayed in terms of reciprocity. In 2 Cor. 8.14 Paul 
62 Fee, First Corinthians, 832; Thiselton, First Corinthians, 1340. 
63 Thrall, 542. 
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refers to the reciprocity as "equality". From their financial surplus, the Corinthians are 
to contribute toward the needs of the saints in Jerusalem with the understanding that 
there will be reciprocity, Jerusalem will also have opportunity to contribute from some 
C/ surplus they receive toward a need of the Corinthians. The iva Ka't links the reciprocal 
action of the saints in Jerusalem to the initiative of the Corinthians, while the time 
reference of the aorist subjunctive YEVTITat is ambiguous; the "return" will be at an 
undetermined time. The Corinthians' surplus, like the need of the believers in Jerusalem 
is understood to be material. What Paul has in mind in the reverse case by Jerusalem's 
surplus and the Corinthians' need remains unclear. Regardless of the details, the 
reciprocity that Paul has in mind here relates to equality. The "benefit-exchange" is 
initiated by the Corinthians, and will be responded to by the believers in Jerusalem with 
a return benefit. The benefit in each case is referred to as a TrEpicyaEupa, an abundance 
or surplus. Each community shares from its surplus to help alleviate some need of the 
other, O'TrW5 YEVTITa I 'IGOTT15; the purpose of this "surplus-exchange" is "that there 
might be equality" (v. 14). We also want to keep in mind that Paul embeds the 
collection discussion in this passage in the context of grace. Involvement in the 
collection is an undertaking of Xap1s (8.6-7), the Corinthians have been enriched by the 
Xäpts of Christ (8.9), and the abundance (rrspiYaEulia) from which they are able to 
contribute is itself a provision of God's grace (9.8). 
When Paul discusses the collection in Romans 15 he also presents it in terms of 
a reciprocal exchange; however, he depicts it quite differently than in 2 Cor. 8.14. The 
book of Romans was written after 2 Corinthians, presumably from Corinth, as Paul was 
preparing to leave for Jerusalem to deliver the collection offering, as is evident from 
Rom. 15.25-27. Paul states that he had received collection gifts from both Macedonia 
and Achaia (v. 26). In verse 27 he says not only that they had been pleased to 
contribute, but that in fact they had been obliged to do so. Having cloaked his 
discussion of the collection in 2 Cor. 8-9 in a context of grace, and having urged the 
Corinthians to participate voluntarily, it is surprising to find Paul here speak of the 
collection "gift" as an obligation: EU'5OKTlCFC(V yap KC61 O#IXETal EICF'IV aUTC3V' Ell YC(p 
TCý5 TrVEUPCMKCý5 CWTCýV EKOIVCA')VTICYaV Ta' E'eV-q, O#1XOUCF1V Wl EV TC45 
Ga PK I Kdl 5 XE I TOUPYýGa i aUiTCý1! 5 ("For they were pleased [to contribute], and they are 
their debtors; for if the Gentiles shared in their spiritual things, they are obliged also to 
minister to them in material things"; Rom. 15.27). In Rom. 15.27 it is not the 
Corinthians, however, who have initiated the benefit-exchange, but Jerusalem, to which 
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the Corinthians are obligated to reciprocate. And where the "benefits" exchanged in 2 
Cor. 8-9 appear to be material on both sides, in Romans, the Gentiles offer a material 
return for spiritual benefits received from Jerusalem. The benefits conveyed from 
Jerusalem to the Gentiles are understood as the riches of salvation history culminating 
in Christ's death on the cross, of which Gentile believers have been partakers. 64 The 
return, then for these spiritual benefits is material, financial aid to help relieve the 
poverty among the believers in Jerusalem. 
How could Paul portray the collection in such seemingly conflicting terms? We 
must keep in mind that Paul's purpose in each of these passages was entirely different. 
In 2 Corinthians 8-9 he was attempting to persuade the Corinthians to follow through on 
their previously promised collection gift and he portrays the collection as part of an 
exchange of reciprocity. However, Paul does not speak of reciprocity in terms of the 
Graeco-Roman conventions of benefit- exchange, which entailed an unspoken obligation 
for the beneficiary to offer a return benefit. Paul, rather, speaks in terms of "surplus- 
exchange". The benefits granted are gifts, offered from the giver's surplus 
(rrEpIGGEupa; 2 Cor. 8.14), to help alleviate the recipient's need (U'OTEP-qpa). In 
contributing toward the needs of others, each community contributes to the common 
good. All such contributions are "proportionally equal", that is, each contribution is 
based on whatever surplus the giver has. As the surplus-exchange proceeds, it 
contributes to overall equality within the body of Christ, not a strict equality of 
resources or possessions, but a general redistribution of surplus to meet needs. Paul's 
use Of IGOTT15 would have been particularly appropriate, not only to convey the idea of 
proportional equality, but also since it could refer to the sense of equal status among 
citizens. Christians of different communities, some with greater resources, some with 
greater needs, were equal; all had the opportunity to share from whatever abundance 
they had, and all would have opportunity to receive gifts toward their own needs from 
the surplus of others. 
On the other hand, when Paul mentioned the collection in his letter to the Roman 
believers, his purpose was not to persuade them to make a contribution. He was simply 
telling them of his itinerary, so they might know when to expect to see him. Perhaps he 
viewed it as an opportunity to plant the seed of an eventual contribution from Rome, but 
at the present he already had a collection offering that he was on his way to Jerusalem to 
64 Moo, Romans, 905. 
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deliver. It is particularly significant that Paul's comment that the Gentiles were indebted 
to Jerusalem for spiritual benefits was made after the collection gifts had been collected, 
and was perhaps made in hindsight. The comment was not made as a means of 
persuasion, but was simply a characterization of the project, here clothed in the Graeco- 
Roman benefaction garb of obligatory return for benefits granted. Removed from the 
conversation between the parties involved, Paul could now speak of it in this way. 
When Paul was seeking a voluntary gift from the Corinthians, however, it would have 
been quite unhelpful for him to use obligation terminology, either to refer to their gift or 
to Jerusalem's response. 
Thus, there is no conflict between Paul's portrayal of the collection or the 
reciprocity involved with the project in 2 Corinthians 8-9 and Rom. 15.25-27. The 
comments simply reflect different discussions, with different purposes. It seems likely 
that Paul's idea of the collection as a material return for spiritual benefits came to him 
sometime after 2 Corinthians 8-9 was written. One thing is clear, and that is that the 
perspective of Rom. 15.27 was not the underlying motivation for the collection project. 
Paul did not initiate the project as a way to reciprocate the spiritual benefits the Gentiles 
had received. Seen in this light, the request that Paul "remember the poor" in Gal. 2.10 
cannot be viewed as part of a reciprocal agreement in which the collection would be the 
return benefit for spiritual benefits granted by the Jerusalem pillars in approving Paul's 
65 gospel to the Gentiles . 
7.3.4. Reciprocity and Mutualism 
7.3.4.1. The establishment of equality 
Let me at this point attempt to draw some conclusions regarding Paul's use of 
1 
51 
IGOTT15 in these two verses. Based on the various uses of the phrase Eý 10ou in the 
Greek literature and the fact thatlao5 and'ICOTT15 are often used synonymously, I 
conclude that the phrase Eý ICYOTTIT05 in 8.13 is no more than a general reference to 
equality, in contradistinction to the inequality of aWot5 a'wat5, uiýfiv 
Oxiqji5. 
Regardless of whether thelva in verse 13 serves as a form of imperative as in 8.7,66 an 
impliedyEVTITat could be understood as the verb. In this case, the Eý 'ICYO'TTIT05would 
be essentially synonymous with the concluding phrase in verse 14, 
'o'ITCA)5 YEVTJTat 
65 Against Joubert's conclusion. See Joubert, Paul as Benefactor, 99. 
66 As Windisch, 258, suggests. 
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100T115. Although Paul's use Of E'ý 1100"TT1T05 expresses the idea more abstractly, the 
notion is clear: rather than the Corinthians experiencing suffering, Paul envisions some 
form of equality, which he describes in verse 14. The fact that he does initially express 
this equality more abstractly enables him to avoid specifying or even implying how 
equality will be achieved. Is it to be man-initiated, and thereby established by the 
Corinthians, or will it be God imposed? Spicq sees the initial use of ICFOTT15 as the 
"motivation" for the collection, 67 a motivation which should alleviate any fears which 
the Corinthians may have now or in the future regarding suffering as a result of their 
contribution. Stdhlin refers to the second use Of 'I CYOTTJ 5 (V. 14) as "the divine goal", 
with the implication that equality is two-sided; '100T115 among believers and believing 
communities is the divine objective, while from the human perspective, it is "a 
regulative principle of mutual assistance', 68 which serves the divine goal. When stated in 
this way, however, there is no connection between the two; God makes his objective 
known, but it is left to the communities to socially implement it. In other words, only as 
believers and believing communities work to maintain this equality, will God's 
objective be realized. Although Eý 11GOTTIT05 in verse 13 is abstract, the realization of 
equality as portrayed in verse 14 does appear to be contingent upon the successful joint 
participation in reciprocity by the Corinthians and the Jerusalem saints. If the 
Corinthians contribute to the needs in Jerusalem from their surplus, and if the Jerusalem 
church at some point, contributes toward a need of the Corinthians, then equality will be 
realized. It seems, then, that equality depends on man and not on God. Is this, actually 
the case? I will return to this question below. 
7.3.4.2. Identifying Paul's usage of icoT77s- 
I/ Can Paul's usage of IGOT115 in 8.13-14 be identified with any of the uses from 
the Hellenistic literature that we have seen? In Philo, except for proportional equality, 
his other uses (equality in number, in magnitude, in capacity/force) fall into the category 
of quantitative equality. Besides these I also identified elsewhere usage of social 
equality (related to status) and judicial equality (fairness). 
It would be difficult to identify 11GOTT15 in 2 Cor. 8.13-14 as numeric or 
quantitative equality. Such an interpretation would limit benefits to material gifts, 
numerically equal in value. This would invariably mean that Paul had in mind financial 
67 Spicq, TLNT2: 230. 
68 Stählin, TDNT 3: 348. 
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equality between all the Christian communities, which is clearly not the case; the 
Macedonians seemingly had needs, but as far as we know Paul does not seek relief for 
them from other communities. 69 
Regarding social equality in terms of equality of status, it might be tempting to 
envision here the equality of all believers before God. Stdhlin suggests that such 
equality is involved, which he calls the "inner equality in spiritual possessions and 
eternal salvation, which God in His sovereign grace establishes between Christians 
without regard for origin or prior history, for achievement or ment". 70 Although 
believers do in a sense share an equal status before God, 71 the context of our passage 
does not lend itself to such an interpretation. If, on the other hand, such usage was 
common in the world of Greek democracy, as suggested above, then it is entirely 
possible that Paul usedlOOTT15in a way to allow for this sense, "appealing to it as 
something which would be familiar and congenial to his readers". 72 
Among the options for IGOTT15 from the Hellenistic literature, having ruled out 
the above usages as primary for Paul, we are left with Philo's proportional equality. In 
terms of the reciprocity that Paul suggests in 8.14, it is the TrEp'lompa of each 
community that is exchanged, each party contributing toward the UCTEPTIpa of the 
other. If the saints in Jerusalem did reciprocate with a material gift, their gift certainly 
would not be equal in value to the Corinthians', since its value would be based not on 
the Corinthians' need, nor on the Corinthians' original gift (i. e. the Corinthians' 
TrEpMaEupco, but on the TrEpIGGEUpa of the saints in Jerusalem (EK TOU EXEtv). Paul 
says, however, that such a reciprocal exchange will result in equality. When Philo 
speaks of proportional equality in Quis rerum divinarum heres, he always qualifies TO 
If ,7 
CC. 73 toov or Tj ICYOTT15 with avaXoyt The only use of avakyla in the New Testament, 
however, is by Paul in Rom. 12.6, in reference to spiritual gifts; the gift of prophecy is 
to be used according to the proportion of the faith of the one possessing the gift. 
74 If 
69 Thrall, 540. 
70 Stdhlin, TDNT 3: 348. 
71 As mentioned in Gal. 3.2 8; Rom. 10.12; Col. 3.11. 
72 Thrall, 540. 
73 See §7.3.2.2 above. 
""1 74 KaTC( Tflv avaXoyi(XV Tfi5 THOTEW5. The implication in Rom. 12 is that all gifts 
are to be exercised in proportion to the faith of the one possessing the gift. In this sense, 
then, it could be said that all spiritual gifts are "proportionally equal", according to the 
faith of the possessor of each gift. 
206 
Paul has in mind proportional equality in 2 Cor. 8.13-14, he does not express it by 
pairing civakyta with 1106T115. The context, however, does suggest proportional 
equality, since the gifts exchanged which lead to equality are not of equal value. The 
two parties' gifts could be proportionally equal either in value or in kind. If instead of a 
material gift, Jerusalem reciprocates with some form of spiritual benefit, if the gift is 
given from their "spiritual -rrEpiocyEupa", then it will be [proportionally] equal to the 
Corinthians' material gift. Thus equality exists when both parties contribute to the needs 
of the other from their own surplus. 75 
For Paul, equality entails more than the equal status of Greek democracy. Philo 
referred to a "rule of proportionality", by which things that are different may be 
regarded as equal. Paul too has a rule of proportionality, resulting in equality. Paul's 
rule of proportionality is to give according to what one has (EK TOU EXE I v), according to 
one"s abundance (mplaoEup(x), and to give willingly (Trpo6upkx). Such giving is 
EUTrPO05EKT05, "acceptable", and when the recipient contributes willingly from his 
surplus to the needs of the one from whom he has received, then there is ICYOTfl5, 
"equality". When Philo speaks of proportional equality, he says that things that are 
inherently different are regarded as equal. Paul, as we have seen, also has in mind 
proportional equality; however, he does not say the gifts are regarded as equal, he 
simply says there will be equality. The fundamental distinctive of Pauline equality is 
that it is maintained through reciprocity, through mutualiSM. 76 The needs of others are 
met from one's surplus so that one's needs might likewise be met by the surplus of 
others. In other words, Pauline equality involves ChristianKOWCOVi a and is maintained 
through mutual interdependence. 
The difference between equality in Philo and in Paul is that for Philo, 
proportional equality is a way of describing a static situation. The sparrow is 
proportionally equal to the eagle, and in the situation where two citizens contribute to 
75 Similarly, the gifts of the Macedonians and the Corinthians might be regarded as 
I- 44equal", even if the amounts differ, provided that each community has givenEK TOU 
W 
EXE IV, that is, from theirTrEptoaEup(x. Although their gifts might be regarded as equal in 
this sense, this does not establish equality between them since they are not contributing 
to each other's needs. 
76 Justin Meggitt distinguishes mutualism from reciprocity, for reciprocity involves 
vertical exchanges: "If mutualism has to be understood in the language of 'reciprocity' 
then it can be said to be, in a rough sense, a form of horizontal reciprocity"; Justin J. 
Meggitt, Paul, Poverty and Survival, SNTW (Edinburgh: T&T Clark, 1998), 15 8. 
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the polis according to the valuation of each one's property, the one who gives 100 
drachma is proportionally equal to the one who gives a talent. As Paul relates equality 
to the collection, although the different gifts are proportionally equal when they are 
given willingly and from surplus, Paul's point is that through the exchange of such 
proportionally equal gifts, equality is established, and in the bigger picture, perpetuated. 
The point is not that each community should end up with equal possessions, but that a 
continual redistribution of surplus will maintain the equality of the wider Christian 
community. 
7.3.4.3. The divine element in Pauline equality 
Where, then, is God in this picture of Christian equality? I pointed out at the 
beginning of this chapter that there is no mention of Xapt5 in 8.10-15. It is, however, 
through his grace that God is involved in the equality mentioned in 8.13-14. 
"Abundance" in Paul is characteristically associated with grace. 77 God, through his 
grace, is the one who produces the abundance or surplus from which believers 
contribute to the needs of others. It is likewise by his grace that believers possess the 
willingness (Trpo6up I a) to give. God knows where needs exist within the Christian 
community and he intends that those needs be met from the surplus that others have 
received. For this reason it will be acceptable to him when the Corinthians abound in 
"this Xapi5" (cf. 8.7), acting upon their God-given willingness to give by contributing 
from their surplus to the needs of the saints in Jerusalem. For the mutualism to be 
complete, however, the Jerusalem saints must likewise "abound in grace" by 
recognizing a God-given surplus of their own which can meet some need of the 
Corinthians, and by willingly contributing toward that need. Thus the equality of which 
Paul speaks is conditional; it depends both on the dispensing of God's grace, and on the 
willingness of believers to respond to that grace. As is often the case in Paul, what he 
presents here is the ideal, not an ideal that cannot be achieved, but an ideal which God 
desires to see worked out through KOWcovia in Christ, in this specific instance in 
regards to the needs of the saints in Jerusalem, but also within the wider body of Christ. 
77 As we have seen through Paul's use ofTrE pt acFE i (x words in conjunction with 
Xapt5 in Rom. 5.15,17; 2 Cor. 4.15; 8.2,7; 9.8. 
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7.4. Equality, Reciprocity and 2 Cor. 8.15 
Having concluded his argument in verse 14, Paul illustrates equality by quoting 
Ex. 16.18, from the incident of God providing manna for the Israelites in the wilderness. 
7.4.1. Exodus 16.18, Paul and Philo 
The manna incident from which Paul quotes is described in Ex. 16.8-21. The 
instructions for collecting manna were apparently given to the heads of the Israelite 
families, who were told to gather each day one omer of manna per person, according to 
the number in each family's tent. The text says both that they should "gather as much as 
each should eat" and that they should gather an omer for each person in the tent (16.16); 
presumably an omer was to be "as much each should eat". 78 The flow of the text implies 
that they measured the manna with an omer after gathering it. 79 They were also 
instructed not to save any for the following day, and those who disobeyed this 
instruction found the manna bred worms and became foul. 
Exodus 16.18 is quoted by both Philo and Paul. As can be seen below, both 
quote precisely the same portion of the verse (which is isolated on the middle line of Ex. 
16.18 below), omitting both the preceding statement, "And they measured with an 
omei". and what follows, "they gathered the amount that each man should eat". Philo's 
citation corresponds exactly with the passage in Exodus, where Paul makes minor 
changes. 80 
Ex. 16.18 KC(t PETPTICFC(VTEýý TCýJ YOPOP 
OUK ETrÄEOV(XCYEV 0 TO' lTOÄU KO(I 0 TO' E'ÄC(TTOV OU'K ilÄC(TTOVTJ(3EV 
EKO(OTOý EIS TOUý KC(GTIKOVTC(Iý TMP 3 EC(UT(3 CYUVEXEýaV 
Her. 191 OU'K ETrÄEovc(ciEv 0' T\O TroÄU KC('t 0 TO\ E'ÄC(TTO'V OU'K ilÄC(TTOVII(3EV 
2 Cor. 8.15 0 T\O lTOÄU OUK ETrÄEovo(ciEV, KO(I 0 TO\ O'Ä'tYOV OU'K ilÄ(XTTOVTI(3EV 
There are several interesting parallels between the use of this Exodus passage by 
Paul and Philo. Both quote precisely the same portion of Ex. 16.18 and both use it to 
78 As Brevard S Childs, Exodus: A Commentary (London: SCM, 1974), 289, argues. 
79A. H. McNeile, The Book ofExodus: with commentary and notes, ed. W. Lock 
(London: Methuen & Co, 1908), 98, avoids the possibility of any miraculous 
equalization of the amounts by arguing that the Israelites measured as they collected, so 
as to avoid collecting an improper amount. 
80 Paul replaces TO EXaTTOVwithT'O o'Xiyov and changes the word order slightly, 
moving the phraseO TO TroXu to the beginning of the citation. The LXX of Ex. 
16.18 
(along with Philo's citation) maintains the word order of the original Hebrew: 
209 
illustrate equality. Not only does each use the manna incident to illustrate equality, but 
they also both use ICYOTT15 exactly twice, each in the discussion leading up to their use 
of Ex. 16.18, and both in constructions following the same pattern: Eý [equality] ... that 
there might be [equality]: 
It Philo: Eý Kyou ... 
TTE#OVTIKCA)'5 51#EPOVTC05 'ICYOTflTO5 
V Paul: Eý 'I(YOT]IT05 ... OTrCA)5 YEVTJTaI 
'ICFOTT15 
These commonalties lend support to Windisch's suggestion that it is likely that 
Paul and Philo were familiar with a common tradition regarding this Exodus passage. 81 
Since such a tradition is not known, we cannot know precisely how this text would have 
been read. As it stands the text needs to be supplemented to make sense, and so we must 
consider what might be added. Considering the text alone, away from its surroundings 
in Exodus 16, one might be inclined to insert a participle form Of 'EXCO, as below, 
resulting in a translation potentially appropriate to a discussion of equality. 
77 OUK EITXEOVC(CYEV 0 T'O' 1TOXU [E'XCOV] KC(I 0' TO' 'EXC(TTOV ['EXCOV] OUK 
82 TlXaTTOVTJGEV 
He did not have more who [had] much and he who [had] little did not have less. 
On the other hand, examining the verse in its context in Exodus 16 with 
particular attention to the verse immediately preceding it, we find in Ex. 16.17 the same 
phraseO TO TrOXU Kal 0 TO' E'XaTTOV, but preceded by KC('I CJUVEXEýaV: Kal GUVEXEýaV 0 
TO -rrOXU' Kal 0 TO E'XaTTOV("and they gathered, some much and some little"). The 
repetition of the exact phraseO TO' 1TOAU KC('I 0' TO E'XaTTOVin verse 18 makes it 
unnecessary to repeat the verb, for the ellipsis is obvious. Thus, to give the proper sense 
to a citation of Ex. 16.18 away from its context, the aorist participleOfOUXXEYCO may 
be added: 
OUK ETrXEovacEv 0 TO' ITOXU [GUXXEýa5] Ka"I 0 TO''EXC(TTOV 
[MUEýa5] OU'K 
TlXaTTOVTICEV 
He did not have more who [gathered] much and he who [gathered] little did not 
have less. 
Since neither Philo nor Paul clarifies this potential ambiguity when quoting the 
verse, we must speculate whether, a) the common tTadition with which they were 
both 
familiar would have clarified the issue, b) their readers would have been familiar 
81 Windisch, 259. 
82 As noted above, the Greek word order, symmetrical aroundKC(l, follows the 
Hebrew order. 
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enough with the original context of Exodus 16 to know that it should be read with 
auXXEyw, or c) the passage should be read independent of its original context, thus 
reading it with a verb that would seem natural, such as 'EXco. I will give more attention 
to this question below as I discuss the passage in Philo and Paul. 
7.4.2 Equality in Philo's Her. 191 
Philo offers the manna incident of Ex. 16.18 as an example of proportional 
equality in Her. 191.83 Philo's interpretation is characteristically allegorical: the manna 
is wisdom - heavenly food for the soul, which is distributed by the divine logos. As in 
N 84 Ex. 16.18, each is to gatherE'15 TOU5 KaellKOVTC(5 , which, according to Philo, does 
not mean that each one gathers for the others in his tent (as Ex. 16.16 specifies), but 
rather he gathers for his own "reasonings and manners" (XOYI(YPONI Ka'I TP01TOI), that is, 
he gathers wisdom to feed his own soul. Although Philo does not mention that 
measurement was made with an omer, he does interpret the measuring after having 
quoted the Exodus passage: OUK ETrXEovaoEv 0 TO TroXu, Kal 0 TO EXaTTOV OUK 
ýXaTTOVIJGEV, TjV'IKa T(ý T: TI5 6(vaXoyla5 EXpTjCYC(VTO 6aUPaCJTCA? Kai TrEPIPaXTITC9 
PETPCs? ("since they used the wonderful and precious measure of proportion"). The 
"measure of proportion" corresponds to the omer of the Exodus account. This 
marvelous measure provided the correct amount of wisdom for each, the "allotted 
amount" (aTTOKXTIPOCA) TrPOVOIITIKC&)5); none lacked wisdom, nor did any have more 
83 11 Here is the complete text of Her. 191: 
'ETI TO'IVUV TT\jV OUPO'(VIOV TPOýIJV - CYOýIa 
5E ECYTIV - Tfi5 
q)UXfi5l T'I'V KaX6 PC'(VVC(, 6IC(VEPEI Tr&(31 T015 XPTICYOPEVO15 
OC105 
, 11 \ MC0UCjfi5 XOY05 Eý ICJOU, TrE#OVTIKCA)`5,51C(#pOVTC05 
'ICYOTTIT05. PaPTUP6 5E 
VCKYE V0 TO TroXu 
, 
Kal 0T\ 'Aa TTOV O'K 
'XC(TT " VTJGE VI 'Vi XEýYCOV* OUK E'TrXEO' OE U0 fl IKa 
TCO Tfl5 aVaXOYIa! 3 EXPII(YaVTo 
eC(UPC(CFT(A) Ka I TrEPIP(XXTITCA? PETPCA? * 51' OU CIUVE 
pa66v, OTI 
'EKC(CYT05 E15 TOU5 KC(6 
"KOVTC(5 Trc(ý, EaUTCO GUVýXEýEV OUK TI 
L 
'XXOV XOYICYPOU5 KC(\I TPOTrOU5' 6 yap ETrEPC(XEV EKC(C3TG? TOUT aV6pCA)1TOU5 P6( TI 
aTrEKXTjpC0`6-q TrpOVOTITIKC05, C05 PT1"67 UCYTEpfiGC(I PTI'T' c(U' TrEpITTE60al. 
"Now, therefore, the divine word distributes equally to those who have need [or to 
those who will make use] of the heavenly food of the soul - which is wisdom - which 
he calls manna, being especially careful to maintain the principle of equality. And 
Moses bears witness, saying, 'He who [gathered] much did not have more, and he who 
[gathered] less did not have less, ' since they used the wonderful and precious measure 
of proportion. Through this it has come to be learned that [when Moses said that] each 
one gathered 'for his own" that were with him; [he meant] not for men, 
but rather for 
reasonings and manners. For whatever one received, this was deliberately allotted to 
him, so that there would neither be a lack, nor would there be an overabundance" 
(my 
translation). 
84 Lit., "as is appropriate"; BDAG, S. V. KC(eTIKCO. 
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it than he needed, the divine logos distributed equally (E'ý Icyou) so as to maintain equality 
(11GOTT15). 
Philo thus uses Ex. 16.18 to illustrate proportional equality: "The one who had 
much [wisdom] did not have more, and the one who had little [wisdom] did not have 
less. " Each ended up with the share of wisdom that was appropriate for him. All did not 
receive the same amount; but each received an "equal") amount. Again we see that for 
Philo, equality is a static, descriptive state. Although different individuals received 
different amounts of wisdom, the amounts were not equalized; they were measured with 
a mysterious proportion-measure, which demonstrated the amounts to be 
(proportionally) equal. 
7.4-3. Paul's Use of Ex. 16.18 in 2 Cor. 8.15 
Paul's citation of Ex. 16.18 concludes his discussion on equality in 2 
Corinthians 8. He introduces the quote with the common introductory formula, KC(OCA'35 
yEypaTTTat, 85 "As it is written". Introducing it in this way makes it clear that Paul 
wants the verse identified as scripture. Perhaps he uses the formula here to set the 
citation apart from his discussion, to make it clear that this is an illustration and not a 
continuation of his argument. I have shown that it is likely that Paul was drawing on 
traditional material regarding equality, because of the several parallels with Philo's 
discussion. Although Philo's interpretation of the passage is allegorical, this does not 
mean that the tradition he was drawing from necessarily interpreted the text 
allegorically. It is possible that Paul has made use of this same tradition, but adapted it 
to his own understanding of Christian equality. 
In the present discussion on equality, Paul has just concluded his elaborate 
explanation of how the Corinthians' gift to Jerusalem may be acceptable; it is 
acceptable if it is given willingly, from their surplus, thus contributing to the ethos of 
equality. Paul chooses to illustrate this ethos of equality with this excerpt from Ex. 
16.18.1 have discussed the need for the addition of participles in the reading of this 
verse and suggested two possibilities. How the verse is read in this present context will 
depend on how it is determined that Paul is using the Old Testament citation. There 
seem to be two options regarding how Paul might have used this verse. In one case the 
85 Although there are other scriptural allusions in 2 Cor. 8-9, the fonnulaKaec'05 
YEYPa1TTaI occurs again only in 9.9. 
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verse is detached from its original context and thus applied more freely, while in the 
other case, it carries with it the significance of the manna incident in Exodus 16. 
I first want to consider the latter option. Certainly the manna incident was a 
well-known example of God's provision for Israel in the wilderness and his desire to 
test their obedience. The fact that it may have been part of a tradition associated with 
equality with which both Paul and Philo were familiar further illustrates the prominence 
of the account. Of course, for the citation to carry with it the greater significance of the 
broader context of the manna incident, Paul's readers would need to be familiar with the 
story in Exodus 16.86 This being the case the readers could be expected to supply the 
aorist participle of cYuXXEyco when reading the verse: "The one who gathered (6 
ouXXEýc(5) much did not have more, and the one who gathered (6 cjuXXEýa5) little did 
not have less. " How then, might Paul intend the citation to illustrate the point of 
equality he had been discussing? Some differences between the situations of Exodus 16 
and 2 Corinthians 8 stand out. Although in each case the end result may be viewed as 
equality, the process of arriving at the state of equality is quite different. In 2 
Corinthians, the Corinthians and the believers in Jerusalem each share from their own 
surplus to meet the needs of the other. In the manna incident, however, the traditional 
interpretation is that a miraculous equalization of the manna occurred. The Israelites 
collected more or less than had been prescribed, either knowingly or unknowingly, but 
when they measured it with an omer, the amounts had been equalized so that each had 
the right amount. 87 Some commentators have referred to this miraculous equalization as 
forced equality. 88 In a variation of this interpretation, the miracle occurred in the falling 
of the manna such that precisely an omer fell to each individual, which was verified 
86 Meyer, 359, is of the opinion that "Paul presupposes that his readers are aware of 
the reference and of the connection of the passage. " 
87 Childs, Exodus, 289; Rabbi Samuel ben Meir (Rashban) as translated in Martin 1. 
Lockshin, ed., Rashban'S Commentary on Exodus: An Annotated Translation (Atlanta: 
Scholars Press, 1997), 175; William H. C. Propp, Exodus 1-18: A New Translation with 
Introduction and Commentary, AB 2 (New York: Doubleday, 1999), 596; John 1. 
Durham, Exodus, Vv`BC 3 (Waco, TX: Word Books, 1987), 225. 
88 Plummer, 245. The terminology of "forced equality, " however, views the situation 
negatively, assuming that the Israelites needed regulation to guard against greed and a 
desire to hoard. Perhaps it might be better viewed positively as "gracious equality, " 
which, rather than limiting those who might try to collect more than their share, 
instead 
graciously provided for those who, for whatever reason, did not gather enough to meet 
their needs. 
213 
after the gathering, when the amounts were measured. 89 While the end result is equality 
in both 2 Corinthians 8 and in Exodus 16, the process of obtaining equality is not. In the 
equalization of the manna, divine intervention achieves the desired result. In the 
collection, however, while God supplies the surplus which becomes the source of 
meeting others' needs, he relies on the willing participation of believers to share their 
wealth with others who are in need. 
Some have tried to find more points of similarity between the manna incident 
and the collection. It has been suggested that while the Israelites indeed collected 
variable amounts of manna, some more and some less than had been prescribed, rather 
than a miraculous equalization occurring, the Israelites who had collected "more" 
simply shared with those who had collected "less". 90 The miracle that occurred each day 
was that corporately, they always collected the right amount, which became evident as 
they shared with each other. Clearly, such an explanation would provide a very apt 
illustration for the collection for the saints in Jerusalem; the Israelites who had a surplus 
of manna shared with those who had need. If there were some indication of this sharing 
in the Exodus text, this indeed would make an appropriate illustration for Paul. The 
Exodus account, however, refers to no such sharing to achieve equalization. 
In another attempt to find reason behind Paul's use of Ex. 16.18, Richard Hays 
says that "Paul taps Exodus 16 and then walks away, leaving the reader to draw out the 
sap"'. 91 Hays thus suggests that Paul's purpose in referring to the manna incident is to 
emphasize for the Corinthians God's intention for his people to trust him for daily 
provision. Just as the Israelites were not to stockpile manna, but were to rely on God's 
provision for each day's needs, so too the Corinthians ought not to hoard their surplus, 
but instead willingly share their excess with the community in Jerusalem, relying on 
God to provide for their own future needs. Beyond this, Hays says that Paul implies a 
series of silent echoes, which the reader can draw out through the reference to the 
Exodus text. In essence, it seems that Hays' explanation for Paul's obscure use of this 
text is to allow the reference to Exodus 16 to provide any parallel imaginable between 
the Corinthians and the Israelites in the wilderness. Such an interpretation not only 
89 See Louis Ginzberg, "Bible Times and Characters from the Exodus to the Death of 
Moses". in The Legend of the Jews III (Philadelphia: Jewish Publication Society of 
America, 1911), 46. 
90 Spicq, TLNT2: 230-31. 
91 Richard B. Hays, Echoes of Scripture in the Letters ofPaul (New Haven: Yale 
University Press, 1989), 90. 
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presumes the readers are very familiar with the Exodus passage, which is not entirely 
impossible, but it also leaves the door open too wide to conclude that Paul had anything 
specific in mind in using Ex. 16.18 to illustrate equality for the Corinthians. 
I will now consider the other option, that Paul intended to disassociate Ex. 16.18 
from its context and simply use it for a verbal illustration of equality. It is not 
inconceivable that the verse as quoted by Paul and Philo had become a common 
anecdotal phrase or simply had become so common through its use in the equality 
tradition, that it was easily detached from Exodus 16. Thus, including it without 
commentary and without supplementary participles could have suited Paul's purpose. In 
this case it would seem that Paul is interested not only in using the verse to illustrate 
equality, but also to illustrate the reciprocity of mutualism that has been his application 
of equality. If Paul does intend the citation to be read detached from its original context, 
then he would expect the reader to supply the needed participles that seemed most 
natural. In this case it might be read: "As it is written: The one who [had] much did not 
end up with more, and the one who [had] little was not left with less", illustrating the 
equality of the Corinthian situation. "The one who had much" would refer to the 
Corinthians and their ITE PI GOEupc( and "the one who had less", the community in 
Jerusalem with theirUCTEp-qpa. Through the redistribution of surplus, the result would 
be equality. Without reference to "gathering", the citation thus applies more readily to 
the discussion of equality in 2 Cor. 8.13-14. 
It is difficult to choose between these two options. On the one hand, it is hard to 
envision Paul citing a verse from the manna episode without drawing out theological 
significance from the incident, such as God's miraculous provision, both of the manna 
itself and in the resultant equality of the amounts collected. With divine grace 
fundamental to the discussion in 2 Corinthians 8-9, one might also expect Paul to make 
a connection between God's provision of manna to sustain the Israelites and his 
provision of grace to sustain Christians. The associations of Christ as the bread from 
heaven in John 6 with Christ and the grace of God in 2 Cor. 8.9 could also provide rich 
echoes in Paul's discussion. Yet Paul seems to have used Ex. 16.18, a verse potentially 
rich in theological implications, in a relatively insignificant way. Contextually, in 2 
Corinthians 8, it seems easiest to apply the Ex. 16.18 citation by distancing it from its 
original context and simply accepting it as a verbal illustration of equality, although this 
would seem like a disappointing application of scripture for Paul. Perhaps, 
however, 
Paul leaves the door open for two levels of understanding. For the Gentile reader who 
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might not be familiar with the Exodus context, the conclusion of Plummer might be 
appropriate, "The quotation hardly illustrates more than the idea of equality of some 
sort". 92 or that of Thrall, who concludes, "The point of the quotation is simply to 
validate the principle of equality". 93 On the other hand, for those familiar with the 
manna incident in its Exodus context, the citation allows for a deeper connection 
between the equality of gift-exchange in 2 Corinthians 8-9 and the divine-human 
framework of equality in the Exodus passage. 94 
7.5. Conclusion: Willingness, Equality, Reciprocity and Grace 
In 2 Cor. 8.10-15 Paul tells the Corinthians that now is the time to complete their 
involvement in the collection project. Having previously encouraged them to "abound 
in this Xapi5" (8.7), he now tells them how to do so. They should allow the grace of 
God to abound in them, its evidence demonstrated through their willingness to 
contribute to the needs of the saints in Jerusalem followed up by their action of 
contributing from the material surplus with which God supplies them. They can rest 
assured that their contribution is not to produce hardship for them, but, through the 
principle of equality, will inspire the Jerusalem believers likewise to meet some need of 
the Corinthians from their own surplus. Unlike Philo, who describes equality as a static, 
descriptive state, Paul portrays it as a dynamic process of equalization where two or 
more parties contribute from their surplus to meet others' needs. The equality is not a 
quantifiable equivalence of surplus or a material equivalence of meeting needs. Rather, 
it is the process of equalization within the body of Christ where those who have a 
surplus share with others who have needs. 
Thus Paul demonstrates through this practical matter of the collection, that 
Christian fellowship, KO I VWV I a, between fellow members of the body of Christ whether 
located near or far, is characterized by what might be labeled "Christian equality". 
92 Plummer, 345. 
93 Thrall, 543. 
94 There is an interesting parallel in Prov. 11.24: "There are some who scatter their 
own, and make it more: and there are some also who gather, yet have less. " 
(E I CF'1 V 01' Ta 
'16ia cjTrE1POVTE5 TrAE[OV(X TrOlOUCYIV NOW Kai 01 CFUVC(YOVTE5 E'XaTTOVCýUVTW). The 
), occurs final word, EXaTTOVECO("to have less, have too little"; BDAG, S. V. EXC(TTOVE63 
both in Ex. 16.18 and Paul's citation in 2 Cor. 8.15. Interestingly, this passage in 
Proverbs contrasts those who scatter generously from their own possessions with those 
who gather unto themselves. The former ironically end up with more, while the 
latter 
are left with less. In the manna incident, however, all gather but he who gathers more, 
in 
the end does not have more, and he who gathers lessOUK 1j'XaTTOV1jGEV- 
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Needs within the Christian family are to be met by others in the family to whom God 
provides a surplus. This form of reciprocity, or mutualism, establishes a mutual 
interdependence, which acknowledges the presence of the grace of God and for which 
God receives an abundance of thanks. 
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GRACE & THANKSGIVING IN 2 CORINTHIANS 8-9 
8.1. Introduction 
An essential aspect of gift giving in the ancient world was the proper return of 
gratitude for gifts received. It is therefore not surprising to find references to 
thanksgiving included by Paul in contexts pertaining to giving and receiving, as is the 
case in the concluding section of his discussion of the collection in 2 Corinthians 8-9. 
What form do expressions of thanksgiving take in 2 Corinthians 8-9? How is gratitude 
expressed and to whom? Are expressions of gratitude in this passage consistent with the 
way they are expressed elsewhere in Paul's letters and beyond Paul in the structures of 
first-century society? What role does gratitude play in the collection, and more widely 
in the conveyance of grace? These are the questions I want to address in this chapter as 
I analyze expressions of thanksgiving in 2 Corinthians 8-9, focusing primarily on 2 Cor. 
9.11-15. 
The first major section in this chapter (§8.2) contains the exegesis of passages in 
2 Corinthians 8-9 where thanksgiving is mentioned. These include two actual 
expressions of thanksgiving where Paul uses Xapi5 to express thanks to God (8.16 and 
9.15), and two references to the thanksgiving (Eu'XaplaTia) that Paul anticipates 
resulting from a successful completion to the collection project. In the second major 
section (§8.3), 1 discuss thanksgiving in Paul according to three categories of worship. 
In §8.4,1 discuss thanksgiving in Paul in connection with the paradigm of giving 
introduced in Chapter 3. In §8.5,1 offer my conclusions. 
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8.2. Explicit Expressions of Thanksgiving in 2 Corinthians 8-9 
8.2.1. The Formula XapIs' Tcii OEc 
Paul uses the formula XapI5 T(ý) OEc-&) in 2 Con 8.16 and 9.15 to express thanks 
to God. This formula is found throughout Paul's letters, sometimes beginning a new 
section, while at other times at the conclusion of a section. In 8.16 there is an example 
of the former; having concluded in 8.15 his exhortation to the Corinthians to make their 
contribution, Paul begins a section where he commends those he is sending to Corinth 
to collect their offering. Beginning with Titus, Paul writes, "Thanks be to God (Xap 15 
6E Tcý eE6) who put the same earnestness on your behalf in the heart of Titus". ' The 
other occurrence of this phrase in 9.15 concludes a section. In fact, it concludes the 
entire discussion, forming an inclusio with 8.1. In 9.15 Paul writes, "Thanks be to God 
(Xap15 TCOOE6) for his indescribable gift". II 
The use of Xc(pt5 to express gratitude was common in the Graeco-Roman 
world, especially in Greek literature as an appropriate response to the deities for 
benefits conferred. 2 It has been suggested that, besides the Greek influence, the formula 
Xap 15 TCý) OE6 also reflects influence from Jewish tradition in formulas offering 
3 blessings to God . Paul uses the 
formula six times in his letters to express thanks to God 
for various divine workings. 4 Although the phrase is rather common in Paul, and despite 
Barrett's comment that "it is so idiomatic with Paul as to have no special significance 
1 See discussion of this passage in §6.1.1.1 above. 
2 Cf. BDAG, s. v. Xapt5,5 for examples from Xenophon and Epictetus. From a third 
century BCpapyrus, perhaps the oldest extant occurrence of the formula XaP15 TC45 
6EC45 (ECYTCO) is noted by Peter T. O'Brien, Introductory Thanksgivings in the Letters of 
Paul, NovTSup 49 (Leiden: E. J. Brill, 1977), 7, and Schubert, Form and Function, 
159. See also Wetter, Charis, 206-207. 
3 See Reinhard Deichgrdber, Gotteshymnus und Christushymnus in derfriihen 
Christenheit: Untersuchungen zu Form, Sprache und Stil derfrühchristlichen Hymnen, 
ed. K. G. Kuhn, SUNT 5 (G6ttingen: Vandenhoeck & Ruprecht, 1967), 43, and James 
M. Robinson, "Die Hodajot-Formel in Gebet und Hymnus des Friffichristenturns", in 
Apophoreta. - Festschrififfir Ernst Haenchen zu seinem 70. Geburtstag, eds. W. Eltster 
and F. H. Kettler, BZNW 30 (Berlin: Alfred T6pelmann, 1964), 230. 
4 The usual word order is XaP15 T(3 6ECj and appears in Rom. 6.17; 7.25; 2 Cor. L 
8.16; 9.15, while the inverted form(T(ý OE(ý Xapt5) appears in I Cor. 15.57; 2 Cor. 
2.14. The formula appears nowhere else in the NT, although Xaptv E'XCO appears twice: 
in I Tim. 1.12, thanks is expressed to Christ Jesus, and in 2 Tim. 1.3, to 
God, akin to 
7 
Paul's opening thanksgivings which normally useEUXC(P1(3TECJ. 
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here", 51 would again suggest that it is better to assume that due to the special emphasis 
on grace in these two chapters, no use of Xcp5 in 2 Corinthians 8-9 can go unnoticed 
or be said to have no significance. 6 
Any expression of thanksgiving inherently involves several elements :7 the one 
expressing thanks, the one to whom thanks is offered, and that for which thanks is 
8 
offered . 
In 2 Cor. 8.16 Paul is the one expressing thanks, which he directs to God. That 
for which he is thankful is the cynou&l ("eagerness") which God has placed in the heart 
of Titus. In using the formula with Xcip t5 as opposed to the verbEUXC(PICYTECO, Paul 
opens the door for others to join him in this expression of thanksgiving. Although it is 
more impersonal to say "thanks be to God" than "I thank God", the formula as an 
expression of worship promotes a wider recognition of that which is worthy of thanks, 
and thereby encourages others to be thankftil as well. The formula serves as an 
invitation to join in Paul's expression of thanks. Such an expression differs from the 
introductory thanksgiving formulas in Paul's letters which useEU'XaP1GTEc&); when Paul 
uses the Xa p 1! 5 formula, he often includes himself as a recipient of blessings for which 
he is offering thanks. 9 
Paul's expression of thanks in this verse underlines the working of the grace of 
God which is present throughout the entire discussion. The zeal in Titus's heart toward 
the Corinthianslo for which Paul offers his thanks is not only the result of the grace of 
5 Barrett, 227. 
6 With regard to Paul's use of Xapi5 here to express thanks, Georgi, Remembering 
the Poor, 92, comments, "Obviously, Paul weighs his words carefully when choosing 
the term XW5 
7 See Mullins, "Formulas": 382, for the typical structure of ancient Greek epistolary 
thanksgivings. 
8 My consideration of thanksgiving is to be differentiated from the discussions of 
epistolary forms of thanksgiving in Paul (see comments throughout this chapter relevant 
to the discussion). Rather than formulaic epistolary thanksgivings, I am concerned with 
thanksgiving as it relates to the giving and receiving of gifts, specifically in connection 
with Xapt5. 
9 See Joseph Wobbe, Der Charis-Gedanke bei Paulus: Ein Betrag zur 
neutestamentlichen Theologie, ed. M. Meinertz, NTAbh 13, no. 3 (MUnster: 
Aschendorffschen, 1932), 82, says that for expressing thanksgiving, the sense of XcipI5 
andEuXaPICJT'IC( is not exactly the same. Xa'pt5 refers more to a single act of thanks, 
while Eu'XaplCFTi a expresses the broader sense of gratitude. I would instead 
distinguish 
Xapt5 used to express thanks, as I have above, as an expression of worship that 
invites 
others to join in expressing thanksgiving to God. 
10 Scholars debate with whom Titus's zeal is being compared. See my discussion in 
§6.1.1.1 . 
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God, it is also the same zeal which God had given to the Macedonlans with regard to 
their involvement in the collection. " Although Paul here expresses thanks for that 
which Titus has received, the implication is that thanksgiving should be offered to God 
for the fact that this same grace is available to all believers. In the first place, Paul has 
in mind the grace of God at work in the Corinthians, but in the second place, he would 
thank God for the grace that is available to be effective in all believers. The grace of 
God not only enables the material giving for the collection, it also empowers the 
attitudes of the givers. Thus Thrall rightly comments: "every aspect of the collection is 
seen by Paul to be due to divine grace, including the zeal of Titus on the Corinthians' 
behalf 
. 
12 Although XaP15 T6 eEc. -o is a common formula it has particular significance LLI 
for Paul who recognizes God's Xap 15 as the enabling element for Christians and the 
Christian life. 13 Xd(pi5 is a common bond which unites all Christians with one another 
because of their union with God in Christ. For this reason, that which in secular usage 
expresses simple appreciation or gratitude, for Paul articulates the dependence of 
believers upon God for his grace. Much more than a formula, then, XC'(PI! 5 T(3 6EC-0 LL 
expresses thanksgiving (Xa'pt5) to God for his manifest grace (Xapi5) given to all 
believers. 14 In 2 Cor. 8.16 there is a specific example of this grace in the zeal that God 
has put in the heart of Titus toward the Corinthians. 
The other occurrence of the formula, in 9.15, serves as an appropriate 
conclusion to Paul's entire discussion of the collection in 2 Corinthians 8-9: XaP15 TG, J 
11 Hafemann, 3 60, draws out this point well: "As with the Macedonians (cf. 8.1), 
God is the one who put the desire to help the Corinthians in Titus's heart. Titus is 
commended not because of his own innate qualities, but because of the way in which 
God has worked in his life. " 
12 Thrall, 544. 
13 The cleverness of Paul's formulation of these two chapters is evident in the way 
that he can take such a formula which has secular usage and use it to further emphasize 
the underlying theme of the argument (Xapi5). Betz has discussed the administrative 
aspects of these two chapters, particularly in connection with this section of 
recommendation for those who will shortly go to Corinth. With regard to the 
recommendation of Titus in 8.16-17, Betz, 70, points out that there is no reference to 
the fact that Titus has previously been mentioned in 8.6. Betz's explanation for this is 
that it demonstrates that 8.16-17 follows the requirements of a formal recommendation. 
14 Peter T. O'Brien, "Thanksgiving within the Structure of Pauline Theology", in 
Pauline Studies: Essays Presented to Professor F. F. Bruce on His 70th Birthday, eds. 
D. A. Hagner and M. I Harris (Exeter: Paternoster, 1980), 62, points out that where 
Paul offers many grounds for giving thanks, "the great emphasis falls upon the mighty 
work of God in Christ bringing salvation through the gospel.... The majority of the 
Pauline references are in the context of God's grace given in Christ". 
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OE(ý) ETr'1 T-T ' VEK51TIY /t 
Iqa 1jTcj? aUTCýU 
6COPE&. Here we find the only occurrence of the gift 
term 5copEa in 2 Corinthians 8-9, which Paul has saved to use at the climactic end of 
the discussion to stress Xapi5 as a divine gift. The term is used exclusively in the New 
Testament to refer to divine gifts and in Paul is always used to convey the gift nature of 
the grace of God (see §4.2 above). The gift is &VEK61ýYTJT05 ("indescribable") because 
its significance and far-reaching implications are beyond comprehension or adequate 
expression with words. 15 The ambiguity of the expression "his gift" in 9.15 ftirther 
underlies its indescribable nature: The gift is the grace of God, but it is God's grace 
through the gift of the Lord Jesus Christ who gave himself for US. 16 The two are 
intertwined and indistinguishable. 17 
In summary, Paul's adaptation of the Hellenistic formula XC'(PI! 5 Tcý 
eE(ý serves 
I as an expression of thanksgiving to God for the abundant benefits of his Xapt! 5. It is 
especially appropriate in the context of 2 Corinthians 8-9 where Paul's emphasis in 
relation to the collection project is upon grace and where the term Xapt5 appears in 
abundance. The expression XaP15 T(ý OE(ý in 9.15 also functions with 8.1 as an inclusio 
framing the entire XW5 discussion of the collection. 
8.2.2. "Grace" Returned to God - 9.11-15 
8.2.2.1. The supply of abundant grace 
Before turning to 9.11-15 it will be helpful to recap the preceding verses. In 9.8- 
101 18 Paul emphasizes the abundance of God's grace given to believers, specifically the 
Corinthians, who have hesitated in completing their contribution toward the collection. 
Paul points them to the source of all giving: God, who has given them abundant grace in 
their salvation, is the same God who continues to give his grace so that believers (viz. 
the Corinthians) can in turn give to others. Paul has clearly stated God's provision (9.8, 
11), which is based in his initial outpouring of grace in Christ (8.9). Paul has illustrated 
it through scriptural quotation (8.15; 9.9) and used metaphor by way of other scriptural 
allusions (9.6- 10) to make it clear that the grace of God will provide the 
Corinthians 
15 Cf, Rom. 11-33; Eph. 3.18-19. 
16 Harris, 660, offers four views on the identification of 5capEa' here, himself 
concluding "5copEa in this verse refers to Christ and the salvation 
he brings", which 
suggests the same interpretation I have offered above. 
17 See 2 Cor. 8.9; Gal. 1.4; 2.20; Eph. 5.2,25; 1 Tim. 2.6; Titus 2.14. 
18 See the previous discussion of this passage in §6.2.3. 
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with ample resources from which to give. The obvious reference is to material 
resources, and we have seen that Paul has in mind the Corinthians giving from their 
TTEpt(YcYEupc(, the abundance or excess with which God's Xapt5 supplies them (cf. 
8.14). Paul expresses himself with a degree of ambiguity when he refers to God's 
supply ofTTE(ca Xapt5 for every good work (9.8) and the "seed" which God supplies 
and multiplies from which he brings about a great harvest (9.10). The gift of Xap 15 
consists in two elements, the goodwill of the giver and the actual gift it produces (see 
§§3.2.4,3.3.1.3). The action that Paul desires of the Corinthians is itself an act of XapI5 
(cf. 8.6-7); for them to give properly toward the collection, they must give an actual 
gift, but they must act from sincere goodwill ("God loves a cheerful giver"; 9.7). Paul's 
concern is for them to realize that their act of XC(pi5 is itself empowered by God's 
XC(pt5, initially given in Christ, but continually supplied to believers. Therefore, the 
abundant Xcipi5 of 9.8 which God supplies is itself the seed of verse 10: the seed is 
XW5 - God's enabling both spiritually andinaterially. The Corinthians' goodwill is 
rooted in the grace of Christ. As they share from their material abundance, not only 
does their physical gift have a multiplying effect which "increases the harvest of their 
righteousness" (9.10), but their gracious act likewise multiplies the spread of Xa p 15 in 
motivating goodwill in those to whom they give and in the resulting thanksgiving which 
is offered to God, which I will now address. 
8.2.2.2. Enriched by grace -2 Cor. 9.11 
At verse 11 Paul's discussion takes a turn. Until now, he has been speaking of 
what God's grace can and will accomplish in and through the Corinthians. His aim 
has 
been to see the Corinthians make a generous contribution toward the needs of the saints 
in Jerusalem, but his underlying objective has been to see God's grace unleashed 
in the 
Corinthians, so that they would voluntarily contribute as cheerful givers. Paul's 
confidence in the grace of God is such that, having exhausted 
his own persuasive 
techniques, 19 he now envisions the Corinthians' contribution as complete. 
From this 
point until the end of the discussion in verse 15, he no 
longer speaks of what God is 
able to do or of how God's grace will abound, but 
he talks of the results of the 
Corinthians' generous contribution, as if the gift has already been conveyed to the saints 
in Jerusalem. In these final verses he speaks only in the present tense, perhaps as 
he 
19 Although using various persuasive techniques, Paul would no doubt say that 
God 
is with him in his argument: "Not 1, but the grace of God with me" 
(cf. 1 Cor. 15.10). 
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dreams of how the reality of it will be played out, and he talks about what God will 
receive back in return for the grace that he has bestowed. 
The participle phrase of 9.11 provides (in the present tense) a summary of the 
general point Paul has been making in the previous few verses, applied here directly to 
: 
20 C 
. 
21 the Corinthians EV lTaVT"I TrXOUTIýO'PEVOI E'15 Tra-GaV aTrXOTTITa Paul's use of the 
impersonal passive of TrXOUTIýCO implies God as the agent; 22 the Corinthians' 
"enrichment" (TrXOUTIýOPEVOI; 9.11) is the result of God "abounding all grace" (-rr&aav 
Xapiv TTEPIGGEUCYal; 9.8) to them. Through the abundance of God's grace (v. 9), which 
for the Corinthians is the supply and multiplication of his "seed" (v. 10), he has 
enriched them in everything. This enrichment refers to "both their economic and their 
spiritual wealth", 
23 
which impacts their attitude toward giving (i. e. their "goodwill") 
and the material means from which they are able to give. Paul thus "emphasizes the 
close relationship between spiritual wealth and the sharing of material possessions with 
others". 24 
Paul's words here suggestively refer us again to 1 Cor. 1.4-7, the introductory 
thanksgiving passage of I Corinthians. 25 This passage offers rich parallels to the 
20As Furnish, 450 suggests. 
21 Some take the present participle -rrXOUTIýopEvot as standing for a finite verb 
(Barrett, 239; Fumish, 443), but the meaning is not greatly affected either way. 22 As here in 9.11, so also in I Cor. 1.5 (EvTrc(VTI ETrXOUT106TITE). It could be argued 
that Paul sees himself as the one making them rich - the intermediate agent - as in 2 
Cor. 6.10 where Paul is the subject of -rrXOUTIýCO(active voice), "making many 
[spiritually] rich". Thus when Paul tells the Corinthians that they have been enriched (1 
Cor. 1.5; 2 Cor. 9.11; 1TXOUTIýW, passive voice), he could have in mind himself as the 
one who enriched them through his ministry of the gospel, recognizing that the spiritual 
riches they receive are ultimately ftom God (cf, use ofTrXOUTECO in Rom. 10.12; 2 Cor. 
8.9). The "divine passive" is more likely here, however. 
23 Thrall, 585. 
24 Stephan Joubert, "Religious Reciprocity in 2 Corinthians 9: 6-15: Generosity and 
Gratitude as Legitimate Responses to the XaP15 TOO eEo6", Neot 33, no. 1 (1999): 85. 
25 Although it is generally accepted that the "introductory thanksgivings" in Paul 
follow epistolary form, this does not mean that the content of the Pauline thanksgivings 
is hollow. O'Brien says that although Paul made use of the Greek epistolary form of 
introductory thanksgiving, the epistolary form did not control Paul's content in his 
thanksgivings; see Peter T. O'Brien, "Thanksgiving and the Gospel in Paul", NTS 21 
(1975): 146. Paul used and modified his thanksgivings according to his purpose. In fact, 
with regard to the grace of God in introductory thanksgivings, O'Brien, Introductory 
Thanksgivings, I 11, points out that "In no other introductory thanksgiving is the grace 
of God found to be the basis or ground for the giving of thanks". Thus, the significance 
224 
discussion of grace and thanksgiving and although I have referred to this passage 
several times already, I will now discuss it in more detail. 
In I Cor. 1.4, Paul offers personal thanksgi IU CO CA? 'v*ngtoGod(E'Xap1CYT- T- 6E 
ý10U), 
26 
the basis of his thanks being Tj Xap[5 TCýU OECýU 11 5OOE-ICYa UPIV EV XPICYTCý 
'Iqaou (v. 4). This Xcl(pi5 is clearly related to Xc(piopaTC( ("spiritual gifts"; v. 7), and 
two such manifestations are mentioned (Xoyo5, yv(: 3ai5; v. 5). The result for the 
Corinthians of receiving this grace, Paul tells them, is: EV TraVT1 ETrXOUT1CY6flTE. This is 
the same terminology encountered in 2 Cor. 9.11. where Paul again tells the Corinthians 
66 that in everything they have been made rich (Ev TraVTi TTXOUTIýOpEvot). Their wealth" 
in I Cor. 1.5 was evidenced in their spiritual giftS. 27 Throughout his letters, the apostle 
Paul uses a number of terms to express abundance, including ITXOUT40 and its 
cognates (as in I Cor. 1.5 and 2 Cor. 9.11), and TrEPIGOEuco and its cognates, as we have 
seen. In 2 Cor. 8.7. Paul reminds the Corinthians of their "riches". using 1TEpicFaEUCA) 
rather than TrXOUTIýCO: EV TraVT1 1TEPICYCJEUETE, TrIGTEI KC('t XOYCA? Kai yVck)CFEI Kai 
,j 
KC( aq OTrOU51 iE Tjpcov Ev uýitv ayaTrn. In 8.7, however, he widens the impact Tr CYT T, I 
of God's grace beyond the specific XapicypaTC(mentioned in I Cor. 1.5, by including 
other qualities as well. 
There are, then, different contexts in which Paul reminds the Corinthians of the 
"riches" they have in Christ through the grace of God given to them. Such grace worked 
through them in Xaptap= for the building up of the Christian community. It likewise 
was to work through them in generating generous hearts and open pocketbooks. In any 
of the mention of grace in I Cor. 1.4 is not in any way diminished by the fact that it 
occurs in an introductory thanksgiving. 
Interestingly, conclusions regarding the influences behind Paul's "thanksgiving 
periods" are varied: Schubert, Fonn and Function, 183, finds Paul's thanksgivings 
serving an epistolary function found in Hellenistic letters. O'Brien, "Thanksgiving and 
the Gospel", 147-48, finds additional influences in the OT, early Christian worship, and 
early apostolic preaching. Peter Arzt, "The 'Epistolary Introductory Thanksgiving' in 
the Papyri and in Paul", NovT 3 6, no. I (1994): 44, argues that no such Graeco-Roman 
epistolary formula existed during the first century which would have influenced the 
letters of the New Testament. (See Jeffrey T. Reed, "Are Paul's Thanksgivings 
'Epistolary'? " JSNT 61 (1996): 87-99, for a rebuttal to Arzt. ) See also Wetter, Charis, 
202-206. 
26 Paul's expression of thanks in I Cor. 1.4, EUXap1GTC0 TC-A? 6E(ý for XapI5 received, 
is echoed four times in 2 Cor. 8-9, in 8.16; 9.11,12,15. 
27 According to O'Brien, Introductory Thanksgivings, 116, "the presence of such 
wealth was a sign that grace had been given". 
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case, from Paul's perspective they were indeed rich, for God's grace had abounded to 
them, and would continue to do so. 
I Returning to 2 Cor. 9.11, Paul writes that the Corinthians' enrichment is E 15 
Tr&aavaTrXOTTJTC( ("for all generosity"). The quality 0"(TrXOT115was discussed 
previously in connection with the Macedonians in 2 Cor. 8.2.28 1 argued there that an 
appropriate translation is "sincere generosity", focusing on the integrity of the heart 
rather than the quantity of the gift. In that passage, Paul described the outworking of the 
grace given in the Macedonian churches, that "in the midst of great affliction, the 
abundance of their joy and their deep poverty ETrEpICYGEUCFEV E15 TO' TrXO6TO5 Tfi5 
aTFXOTIIT05 allTCOV". The grace of God had enabled them to give generously amidst 
difficult circumstances, which resulted even in them giving beyond their means. 
Amstutz stresses that the same sense is maintained here in 9.11. that aTrXOTT15 is the 
attitude behind the contribution, characterizing the giving as spontaneous and 
uncalculated. 
29 Paul anticipates the same result for the Corinthians that, when they fully 
recognize the degree to which they have been enriched by God's grace, they too will 
experience it E't! 5 Tracyav a-rrXOTTITa (9.11). 
Paul's infrequent use of aTrXOTT15 in economic contexts is what makes it 
difficult to determine precisely what he intended by the term in 2 Corinthians 8-9 . 
30 It is 
clearly a result of grace, occurring both as an outcome of the grace given to the 
Macedonians (8.2), and as a similar desired outcome for the Corinthians (9.11,13). If 
the return of Xapt5 to God as EUXC(PICIT[a is the eventual upward result of Xcipt5, 
could it be that the horizontal result of Xapt5 is aTrXoTT15? Where some have tried to 
identify it as liberality - generosity through a material giW1 - perhaps what Paul really 
has in mind is c'(TrXOTT15 as "human grace", the spiritual result of God's grace upon the 
believer producing a generous attitude, as that of the cheerful giver. As the grace of God 
expresses a certain dynamic of God's empowerment, which abounds to believers for the 
28 See §5.3.3. 
29 See Amstutz, A TTA 0 TH-Yý 108. 
30 As we have seen above in §5.3.3, the term6TrX0TIj5occurs six times in the NT, 
all in the Pauline literature (Rom 12.8; 2 Cor. 1.12; 8.2; 9.11,13; 11.3; Eph. 
6.5; Col. 
3.22). Only the occurrences in Rom. 12.8 and 2 Cor. 8.2; 9.11,13 are suggestive of 
financial generosity, but since three of these four occurrences are found in 2 Cor. 8-9, it 
is difficult to determine meaning based on these usages alone. 
31 Barrett, 220, says "the word tends ... 
in the direction of 'liberality'. See also 
Calvin, 107,124. 
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completion of good deeds, perhaps the result of that grace at work in the human heart Is 
C a -rrXOTT15, a gracious human dynamic, which is expressed through the same good 
deeds. 
8.2-2-3. The aim of thanksgiving -2 Cor. 9.11-12 
Having stated in verse II that the Corinthians' enrichment is "for all aTTXOT115", 
12 Paul next states that thisalTXOTT15produces Eu'Xap1CFTJ1C( T(ý eE(ý. Paul reiterates the 
significance of this thanksgiving in verse 12, where he explains that while the obvious 
result of a successful collection is that the needs of the saints in Jerusalem will be met, 
the significant theological outcome is that the collection will result in an abundance of 
EUXaPICYTIC(I TG? OE(ý. The source of these thanksgivings is not entirely clear from the 
passage. It seems that God receiving thanks is more important than who will express it. 
The most obvious ones to express thanks would be the actual recipients of the collection 
offering, the saints in Jerusalem. It might be supposed that if they were grateful, they 
would express their gratitude to the ones from whom they received their gift. Yet the 
theological significance of this entire endeavor is that it is a work of XCT 15, the grace of 
God. And as God is recognized as the source of abundance (both material and spiritual) 
from which the collection offering is made, he correctly is the one to whom the 
gratitude is directed. O'Brien has shown that thanksgiving in Paul "approximates to 
what we normally understand by 'praise"', 33 and thus is to be distinguished from 
modem notions of thanksgiving which normally denote expressions of gratitude for 
personal benefits received. Thanksgiving in Paul is expressed to God for the evidence 
of his grace at work in believers. It is in this way that thanksgiving is closely related to 
praise, and is likewise often associated with God's glory. 34 
The phrase 51a' TrOXXC-OV EU'XapICFTI(ý)V in 9.12 could mean "through many 
35 
thanksgivings" or "through the thanksgivings of the many [people] . The plural 
32 1 note the similarity with other such expressions of thanks to God: 
(1) EU'XaPICITECA) TCý OEcý: in Pauline opening thanksgivings (Rom. 1.8; 1 Cor. 
1.4; Phil. 1.3; Col. 1.3.1 Thess. 1.2; 2 Thess. 1.3; PhIm. 4); elsewhere (I 
Cor. 14.18; 1 Thess. 2.13). 
(2) XaP15 Tý3 
eE(ý (Rom. 6.17; 7.25; 1 Cor. 15.57; 2 Cor. 2.14; 8.16; 9.15; 2 
Tim. 1.3). 
33 O'Brien, "Thanksgiving in Pauline Theology", 62. 
34 This will be addressed in more detail below. 
35 While Plummer, 266 takes the latter view, both Windisch, 282, and Martin, 294, 
merely acknowledge it. Martin offers the unlikely interpretation that "the many" refers 
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EUXaPIGTIal in verse 12 seems to emphasize abundance, which might suggest a variety 
of sources, i. e. thanksgiving offered by more than just the saints in Jerusalem. 36 In favor 
of this interpretation would be the fact that in verse 13 God is glorified for the 
Corinthians' 6(TrXOTT15 E15 C(UTO'U5 K(X' E15 TrVTC(5, which also suggests that I1 0( 1 
thanksgiving is offered by more communities than Jerusalem alone. The idea is quite 
close to that of 2 Cor. 4.15 where Paul writes, TC'X Ya'p -rraVTa 51 UPa5, Wa 11 XC(PI5 
TrXEovacyc(ca 61a T6V TrXEIOVWV TT\jVE6UXapICFTjC(V TTEpICYCJEUCJjq E15 TTIV 60ýaV TCýU 
OECýU. This verse presents many challenges, particularly since both verbs may be either 
transitive or intransitive. Most commentators agree on the syntax of the verse, however, 
37 takingTrXEovaýco intransitively andTrEptaaEuco transitively. The verse may then be 
translated, "For all things are for your sakes, in order that the grace which is spreading 
to more and more people may cause thanksgiving to abound to the glory of God. " We 
see that Eu'Xap1CFTta is the direct object of TrEpICFCYEu'co and that it is grace that is 
spreading 61C( T(ý)V TTXEIOvcov, resulting in glory to God (cf, 9.13): grace (Xapi5) given 
to men results in thanksgiving (Eu'Xap1(JTta) returning to God. In 9.11, Paul writes that 
this thanksgiving is brought about (KaTEPyaýETai) through him and his co-workers (5t' 
r Tlp6v). Paul may have in mind here that he and his co-workers are the ones offering the 
thanksgiving, but it is more likely that he has in mind again that he and his co-workers 
are intermediate agents of this thanksgiving, whether through their role of delivering the 
collection to Jerusalem, 38 or, perhaps more likely (and similarly to Paul's role in 
"enriching" others through the gospel as in 2 Cor. 6.10), through the fact that he had 
been the initiator of the collection among the Corinthians. 39 
Where in 4.15, grace spreads through more and more people (6 1a T6V 
-rrXEtOvcov), in 9.12 it seems best to take 6ta' TroXXCjv EUX(XPICYTIC-A)v as emphasizing the 
amount of thanksgiving rather than the multitude through whom thanks are being 
offered. If it were referring to the latter, although not necessary, we might expect 
to a remnant of Corinthians who remained loyal to Paul's cause during his conflict with 
the Corinthian community, "and who now welcome the action of the entire church as 
expressed in the raising of the offering". It would be this small group of Corinthians, 
then, who glorify God in 2 Cor. 9.13. 
36 See Richard R. Melick, "The Collection for the Saints: 2 Corinthians 8-9". CTR 45 
no. I (Fall 1989): 112, n. 49. 
37 Barrett, 144-45; Furnish, 260-61; Martin, 90-91; Thrall, 346-47; Harris, 355-56. 
38 Furnish, 443; Hughes, 336. 
39As Barnett, 443, expresses: "Here Paul is the go-between .... Paul initiated this 
ministry and is now engaged in reinvigorating it. .. ." 
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1TOXX - V. 40 clarification with the use of an article before CO Having said that, even an 
emphasis on the amountOf EU'XC(PICIT IIm suggests - or at least allows - that the thanks 
being offered come from a variety of sources. This is not to say that the thanksgiving 
will not come primarily from Jerusalem, but the abundance of thanksgivings which 
result from the Corinthians' participation in the collection will be contributed to by 
anyone who becomes aware of what God's grace has accomplished through the 
Corinthians 
. 
41 Paul's idea is that the Corinthians' &TrXOTij5 produces abundant 
thanksgiving to God, not only from the saints in Jerusalem, but in fact a multitude of 
thanksgivings, including those from himself and from other believing Gentile 
communities. 
Beginning in 9.12, as the focus shifts away from the Corinthians, the Jerusalem 
saints as the recipients of the collection gift come more into view. Here the two-fold 
results of the collection are clearly stated; "the service of this ministry is not only 
supplying the needs of the saints, but it is also abounding to God through many 
thanksgivings". Just as the grace of God was able to abound to the Corinthians both 
materially and spiritually, so too, through their giving, his grace continues to bring 
about both material (the actual gift) and spiritual (thanksgiving expressed to God) 
results. The collection project has not been specifically mentioned since 9.1 where it 
was referred to as il 61a KOV 10( T1 Ell 5 TOU'5 6y i ou5. It is mentioned again in verse 12 as 
T1 51aKOVia Tý5 XEITOUPYla5 TaUTTI! 5 and in verse 13 simply as T1 51(XKovia allTTJ. In 
this section where 61aKOVIa results in God receiving thanksgiving and glory, Paul may 
have used the term XE I TOU py ia to further stir up thoughts of priestly service, 42 or he 
may have simply used it in its Hellenistic sense of public service. 43 Paul uses the 
cognate verb in Rom. 15.27 to say that the Gentiles were obliged "to minister" 
(XE I TOUPYE CO) material things to the Jerusalem saints in return for spiritual benefits 
received. 
40 This is similar to 2 Cor. 1.11 where Paul qualifies TroXXCýv such that in the phrase 
EK TroXX(: 3v TrpocFG) Trcov clearly refers to people. 
41 Although Harris widens the group of those offering thanksgiving beyond the 
Jerusalem church to include "other believers who learned of the collection, such as 'the 
churches of Christ in Judea' (Gal. 1.22)", he does not go as far as to include Paul or 
other Gentile communities; Harris, 653. 
42 Furnish, 443; Thrall, 587. 
43 Barrett, 239-40. 
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The needs of the saints (Ta UCFTEPlqP(XTaTCOVc(ytcov; 9.12) picks up the use of 
UCYTEPTIPC( in 8.14. While Paul says that this mini ints istry is supplying the needs of the sai 
(perhaps suggesting that only enough to meet their needs would be provided and no 
more), it is abounding (TrEptcjaEuco) through the thanksgivings that will be offered to 
God. The implication is that the result of abundant thanksgiving to God is more 
important than the actual physical need that is met. 44 
8.2.2.4. Thanksgiving glorifies God -2 Cor. 9.13 
In verse 13, Paul tells the Corinthians that "through the proof of this ministry 
you are glorifying (6oýaýOVTE5) God. (9.13). Although many scholars understand 
45 "the saints" to be the subject of the participle 50ý6(ýOVTE5 , it seems contextually 
logical and "grammatically more defensible', 46 for Paul to have in mind the Corinthians 
47 
as the ones glorifying God . 
As I have argued, the emphasis in these two verses is on 
the thanksgiving offered to God, and there is no clear indication that Paul has in mind 
thanksgivings limited to a specific group. Paul very well may have in mind gratitude 
If 48 expressed by various groups in connection with the collection, by Paul himse . 
perhaps by the other contributing communities, by the Corinthians, and certainly by the 
saints in Jerusalem. As the grace of God abounds in making the collection offering 
possible, each of these groups would have its own reasons to be thankful to God for his 
work of grace in them or for the provision it made possible through others. 
As I have said, there are contextual and grammatical reasons to understand the 
Corinthians as the subject of the participle 50ý6(ýOVTE5 in verse 13.49 Contextually, 
44 The use of bothUCTEpTIpa andTrEPIGGEUCOis reminiscent of 8.14 where the 
Corinthians are to contribute theirTrEpiocjEupa toward the Jerusalem saints UCYTEPqpa. 
Does this imply that the Corinthians' TrEpplaEupa, rooted in the XOP5 they have 
received, is more than simply their material abundance, but expresses an abundance of 
goodwill as well? 
45 Only Thrall and Harris offer arguments in support of the participle referring to the 
Jerusalem saints (discussion of Thrall's view follows in the main text). Others only state 
that it is so (Plummer, 266; Barrett, 240), or simply reflect it in their translation 
(Furmsh, 440). 
46 Lambrecht, 15 1. 
47 In support of this view, see Barnett, 445, esp. n. 49; Sampley, 13 1; Malherbe, 
"Corinthian Contribution", 227; NASB; NRSV. 
48 Cf. 9.15. 
49 Thrall argues that since the emphasis has shifted from the Corinthians to the 
Jerusalem saints in verse 12, and since it is "clearly" the saints who give thanks in that 
verse, they are naturally also the ones who glorify God in verse 13; Thrall, 588. Against 
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Paul states in verse II that &-rrXOTTJ5 is the result of the Corinthians' "being made rich", 
their &TrXOTTJ5 producing thanksgiving to God. Thus, the ministry of the collection for 
the saints not only produces the material result of meeting needs, but more importantly 
it produces an overflow of thanksgiving to God (verse 12). In verse 13, as a further 
motivation to the Corinthians, it seems that Paul tells them that through the evidence of 
their participation in this project they will glorify God, the EiTt clause (discussed below) 
indicating the specific things that will bring him glory. 
Grammatically, the closest antecedent verb in agreement with 50ýaýOVT65 is the 
participle in verse 11, TrXOUTIýOPCV01, which, although occurring two verses prior, has 
as its subject the Corinthians. Verse 14 is also governed by a participle, E1TiTrO6OU'VTc&)V, 
which appears to be a genitive absolute, whose subject is most reasonably understood as 
the Jerusalem saints. The genitive absolute of verse 14 indicates a disconnection from 
the previous verse, suggesting that the subject 50ýC(ýOVTE5 in verse 13 is different from 
that of verse 14, which again points to the Corinthians as the likely subject of 
60ý40VTE5 in verse 13. 
Those scholars who understand the subject of the participle 5oýaýOVTE5 as the 
saints in Jerusalem explain the phrase 5M TT15 50KIpfi5... as a less common usage of 
i C( with the genitive to denote cause instead of the more common use for agency or 
instrumentality. 50 In my interpretation the normal sense of instrumentality expresses 
well the manner in which the Corinthians glorify God, "through the evidence" (6t a\ -r-T15 
50KIPý5 TT-15 61aKOV1(X! 5 TC(UTT15 50ý40VTE5 TO\v 6Eov). In 8.8 Paul stated that what 
was to be proven(50KIPC'(ýCOV, with Paul as subject), was the sincerity of the 
Corinthians' love (cf. 8.24). As Paul envisions the Corinthians having offered their 
generous gift and the saints in Jerusalem having received it, this evidence of the 
Corinthians' genuine love will bring glory to God. The specific ways that the 
"evidence" will glorify God is spelled out in the rest of the verse. 
In 9.13 there are two things for which God will receive glory, the first of which 
IS Tj UTrOTaYTj TT15 OPOXOy1a5 UPCOV E15 TO EUaYYEXIOV T6iU XPICT6iU. The noun 
opoXoy'1c( can refer to the act of professing or confessing, or it can refer to an actual 
this view, as I argue above, the evidence provides stronger support for the Corinthians 
as the subject of 5oýaýOVTE5. 
50 See Harris, 651; Thrall, 589, n. 179. 
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statement of confession or acknowledgement. 
51 There is an interesting parallel to this 
verse with the use Of OPOXOYEC-3 in Rom. 10.9 where Paul writes, 'OTI EaV OPOXOYTICYT, 15 
EV T(ý) CYTOPaTi CYOU KU"PIOV 'IrIGCýUV Kal TrICFTEUC31 E100 05 
, 
q5 V Tfl KC(P6"a CYOU " TI ' 6E' 
C(UTOV TIYEIPEV EK VEKPCOV, aco6f o-q. The double aspect of confessing with the mouth Ti 
and believing in the heart explains Paul's quotation of Deut. 30.14 in Rom. 10.8, "the 
word is very near you, in your mouth and in your heart". Paul here is illustrating the 
simplicity of the availability of God's righteousness in the gospel. The Jews, in seeking 
to establish their own righteousness, did not subject themselves (uTr=aaco; cf. 
UTrOTaYTI in 2 Cor. 9.13) to the righteousness of God (10.3) and were thus disobedient. 
The declarationKUP[05 'ITI(jcýu5 was probably already an accepted confessional 
formula, perhaps used in baptism, 52 although the crucial element here is clearly belief in 
the heart. 53 The opoXoy ia is the verbal proclamation that describes the believer's inner 
change, the total realignment of one's life with the gospel. The verbal confession is not 
to be separated from the heart-belief, the two together reflect the transformation that has 
taken place, as 10.10 indicates. 
54 The implication of this passage is that submission in 
one') s heart (UTrOTC(OCYCO) to the gospel is expressed through verbal confession. Paul's 
heart's desire for the Jews was that they would turn from a law-based gospel and 
embrace the grace-based gospel of Christ. The confession thus represents the inner 
change brought about by the grace of God. In Rom. 6.17 Paul appropriately expresses 
thanks (Xapt5) to God for the Roman believers, for their heart-centered obedience 
(XC(P15 5E TC-s? 6E(ý) OTI -qTE 6CUO1 T115 &PaPTIa5 U'TrflKOUCYaTE 5E EK Kap&M5 ... 
They are no longer under sin, but are under grace (biTo" Xaptv; 6.13). Thus, confession 
of the gospel means submission to the power of grace in the heart of the believer. 
In 2 Cor. 9.13, the Corinthians' confession of the gospel of Christ (Ell 5 TO 
EuayyEXIOV T06 XPIGT06) is probably, on the one hand, simply a reference to their 
Christian faith, perhaps referring back to their confessional proclamation at their 
baptism. In the context of 2 Cor. 9.11-15, however, as Paul looks forward to the results 
of a successful collection, their confession represents the transformation that has taken 
place in them as a result of the grace of God. Through God's grace they had been 
51 C BDAG, s. v. opoXoy i a. Elsewhere in the NT the noun occurs only in I Tim. 6.12, 
13; Heb. 3.1; 4.14; 10.23. 
52 Cranfield, Romans, 527. 
53 Moo 
, Romans, 657. 
54 "For with the heart one believes, resulting in righteousness, and with the mouth 
one confesses, resulting in salvation. " 
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enriched in all things in Christ (I Cor. 1.4-5), and the evidence of the collection will be 
that they have indeed abounded in "this Xapi5" (cf. 2 Cor. 8.7). One of the affects 
brought about by the transforming power of grace is the Corinthians' obedience 
. 
55 (U-rrOTC(YTJ, taking Tfi5 6'poXoyia5 as a subjective genitive) It has been suggested 
that T) UTrOTC(Y) TT15 OpoXoyio(5 OpCov in 9.13 means simply general obedience to T1 
God, or obedience to the gospel "that demands that believers should help to relieve need 
both inside and outside the family of believers". 56 It seems more likely that Paul has in 
mind the Corinthians' obedience to the grace of God as demonstrated in their eventual 
generous participation in the collection. 
The second thing in 9.13 for which God will receive glory is alTXOTT15 TT-15 
K0IVC0VIa5 E15 CXu'TOu5 KM E15 TraVTa5. Having already discussed TTXOTT15 in detail, a 
the meaning of this phrase will depend on the understanding Of KO I VC, )v I c(. Of the 
57 
variety of meanings the term can have, those that suggest some specific KOIVC&)vta can 
be ruled out because of the K(X'I E'15 Trc(VTa5. This phrase, "and to all", indicates that 
Paul has in mind some KOIVCA)V Ia first toward the saints (E't! 5 C(U'TO65), and then toward 
everyone else. Thus, a specific "contribution", for example, to the saints, would not then 
be shared with others. With this in mind, the meaning here would be somewhat 
different from the only other occurrence of the word in 2 Corinthians 8-9, in 8.4. There 
the Macedonians' request is specifically to participate in the ministry of the collection 
for the saints. Whatever the c'(TrXOTT15 Ti'15 KOIVCA3VIa! 5 is in 9.13, it relates in the first 
place to the saints in Jerusalem, and then E'15 -rraVTa5. Thrall takes 6(TrX0TTj5 here to 
mean "sincerity" or "genuineness" so that KOMA)v ia has the sense "state or feeling of 
fellowship". 58 With this sense of "sincerity of fellowship", it is easy to allow that to 
extend from the community in Jerusalem (65 C(U'TOU5) to the entire body of Christ (65 
TraVTa5) . 
59 This interpretation would require a different sense for aTrXOTT15, however, 
55 Scholars are divided regarding the classifications of this genitive: subjective (my 
view above; Hafemann, 370; Barnett, 445, n. 51), objective (Hughes, 339, n. 75) or 
epexegetic (Fumish, 445; Thrall, 589). The emphasis on the results of grace in 2 
Corinthians 8-9 favor the view that the Corinthians' obedience is the outworking of 
grace, i. e. of their confession to the gospel - their faith. 56 Harris, 654. 
57 BDAG offers four meanings: 1. association, communion, fellowship, close 
relationship; 2. generosity, fellow-feeling, altruism; 3. sign of fellowship, proof of 
brotherly unity, even gift, contribution; 4. participation, sharing TIV05 in something. 
58 Thus combing BDAG meanings I and 2 f6rKOIVCOVIC(. See Thrall, 591. 
59Thrall, 591. 
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than that which I have proposed. John McDermott argues for the sense "community", 
which from the context, he says, cannot be static, but must be "a dynamic community 
60 
engaged in mutual assistance". I have suggested above that C(TrXOT115may be Paul's 
idea of human grace which is expressed in sincere generosity. In this case, the 
KOIVC&)Vla may indicate the action toward others (Ell 5) that results ftom aTTXoTI15, the 
"sincere generosity expressed in their sharing", 
61 
which the Corinthians direct 
specifically toward the saints in Jerusalem, but are also willing to share with any 
Christians who are in need. 
In connection with 2 Cor. 9.13 there are two other verses in 2 Corinthians where 
Paul's focus is thanksgiving and God's glory. We saw above in 4.15 where Paul 
mentions that as grace spreads to more and more people it produces an abundance of 
thanksgiving to the glory of God. Another significant verse is 2 Cor. 1.11. After telling 
of the great affliction from which he had been delivered in Asia and of his assurance in 
God's ongoing deliverance (L 8- 10), Paul writes in 1.11, cFuvuTroupyouVTG-)V KC('1 U"PC-, )V 
UTrEP TJPC3V T-T 
,j 
5ETCYE II "VC( 'K TroXXcý IIEV TrPOCYCOTMW TO E15 TjPa5 XaPICYpa 61a 
TroUcýV EU'XC(p ICYTTle-I c Tr\ pi pCov. For his future deliverance, Paul turns to the 
,9UE 
11 
Corinthians for prayer, "you also joining in prayer on our behalf ...... The remainder of 
the verse indicates the reason Paul wants them to pray; it is not in the first place for his 
deliverance, but that God would receive thanksgiving for answered prayer. Although 
the syntax of this verse makes for challenging exegesis, the idea of the "Iva clause is 
clearly stated by O'Brien: "The basis of thanksgiving by the Corinthians for Paul ... 
is 
God's gracious gift (XC`(ptcFpa) to him". 62 This "gracious gift" is Paul's answer to 
prayer, his deliverance from future peril (cf. 1.10). 63 Here thanksgiving is expressed "by 
many persons" (EK TroXXCov TrpoacoTrcov), while in 9.12 it was "many thanksgivings" 
(5m TroUc3v EUXC(PICFTICOV) that were in abundance. I will discuss below that such 
expressions of thanksgiving are inherently intended to bring glory to God. 
60 John M. McDermott, "Biblical Doctrine of Koinonia". BZ 19, no. 1 (1975): 223. 
61 Furnish, 445. Harris, 665, also translates KOIVCOVIC( "sharing", the difference being 
the inclusiveness he gives to E 15 iTaVTa5. 
62 O'Brien, Introductory Thanksgivings, 252-53. For further discussion of the 
challenges faced by the syntax of this verse, see Furnish, 115-25; Thrall, 122-27. 
63 Harris, 163; Thrall, 123-24. Thrall suggests a parallel between the use of Xciptopc( 
here in reference to Paul's "deliverance" from peril, and its use in Rom. 5.15 to refer to 
God's free gift in salvation, "where Xdp t(ypc( is almost a summary term for God's 
gracious intervention through Christ"; Thrall, 123. 
234 
Verses I 1- 13 thus show the results of the Corinthians "abounding in X6p 15 " as 
Paul envisions them. Enriched in grace for all generosity (v. 11), the Corinthians' 
contribution toward the collection will not only supply aid to the saints, but it will also 
produce an overflow of thanksgiving to God. They will glorify God by reacting to his 
work of grace in them. The proof of this work of grace - the genuineness of their love - 
will be demonstrated in their submission to the power of grace in the gospel and their 
sincere generosity in sharing with the poor among the saints in Jerusalem and any other 
believers who may be in need. In the words of John Barclay, "it is as they give with 
generous hearts that believers indicate their submission to the power of grace which 
grasps and reorients their lives". 64 Paul began chapter 8 with the testimony of the grace 
of God at work in the Macedonians, resulting in their generous collection gift. Now he 
envisions the results of the same grace ("this Xapi5") at work in the Corinthians. 
8.2.2.5. Climactic offering of thanks -2 Cor. 9.14-15 
In verse 14 Paul clearly shows his desire to have a favorable response from 
Jerusalem: KO(l C(U'T(ýV 5ETION uTrEp upcýv ETrtTro6OUVTC0VU'P&5 51a T1'1V 
uTrEpPaUoucyav Xap[V T6-U eEcýu Eý uiýftv. I have already discussed the genitive 
absolute in this verse and that this construction indicates the shift of subject to the saints 
in Jerusalem. The verb EmTroOEco occurs nine times in the New Testament, mostly in 
Paul. The meaning in BDAG is "to long for, to desire", and it is often used to express 
one person's desire to see another, either explicitly (E-rrrrroec3 I 5Ci v; Rom. 1.11; 1 
Thess. 3.6; 2 Tim. 1.4) or implicitly (Phil. 1.8; 2.26). In saying that the saints in 
Jerusalem will "long for" the Corinthians, it may be to see them in order to have some 
form of personal fellowship with their benefactors, but their motive is theological - it is 
6ia TT1V U'-rrEpPaXXoucFav Xap1V TCýU OEcýu that has clearly been at work in the 
Corinthians. In Paul's mind, when the saints in Jerusalem receive the collection gift 
from the Gentiles, they will not simply recognize it as a work of God's grace. They will 
recognize God's grace as even exceeding that which Paul non-nally expresses as an 
"abundance". Here it is the u1TEpP6XXouaa grace of God, the grace which does not 
merely abound or overflow, but surpasses any conceivable imagination in what it has 
accomplished in and through the Gentiles. 65 This is the surpassing grace of God as 
realized through the evidence given in verse 13. It now becomes clear just how the 
64 Barclay, 1367. 
65 And thus God's gift is aVEK51TIYTIT05; Cf. 9.15 below. 
235 
Corinthians glorify God in verse 13: He is glorified as the saints in Jerusalem recognize 
that it is God's grace alone that has brought about the results of the Corinthians' 
obedience and generosity. And in recognizing this work of grace in the Gentiles, the 
saints long to have fellowship with them. In 8.14 Paul has indicated that the saints' 
response to the Corinthians' gift, theirTrEpicjaEupa, will be for them to offer a gift from 
their ownTrEptcyaEupa when the Corinthians have need. The saints' longing for the 
Corinthians here in 9.14 may simply be their sincere desire to be able to reciprocate in 
some way that will be beneficial to the Corinthians. 
With a swelling wave of increasing thanksgiving and praise to God in these final 
verses, in a climactic moment, Paul himself finally cries out with thanks to God: Xapt5 
T(ý) OE c-A) E Tr'I T-T ' VE K5 I rly " Tco a' T6iU 5COPE (V. 15). There could be no more LLqa 11 ,U 
appropriate conclusion to Paul's discussion of grace and the collection for the saints in 
Jerusalem. At the heart of the entire discussion has been the XaPI5 TOO OE06, "the grace 
of God". Paul began chapter 8 with "the grace of God given in the churches of 
I Macedonia". He wove Xapt5 into his argument in a variety of usages, demonstrating 
how God's grace can work and promising that it would be effective in the Corinthians. 
For Paul, grace is a gift, the gift that provides salvation, and the gift that empowers 
believers to live the Christian life. At the end of this section, the ordinary formula 
Xapt5 TCO 6ECO with which he concludes, makes anything but an ordinary statement. LL 
From the beginning of Paul's discussion he has been emphasizing that Xa'pt5 comes 
ftom God. Now, in the ultimate return of gratitude, he offers Xapi5 back to God, to the 
source from which it came. 
8.23. Summary: Thanksgiving in 2 Corinthians 8-9 
We have seen four references to thanksgiving in 2 Corinthians 8-9. Twice Paul 
uses the formula XaPI5 TWx- OE(ý, in 8.16 and 9.15 and twice the word EU'XaPICYT[a, in 
9.11 ý 12. 
Xa P 15 T6 OE 6 has been described as "the spontaneous outburst of 
thanksgiving by the apostle for some great blessing which he or the readers have 
received from God"'. 66 and is a formula that Paul uses a number of times in his letters. 
Although equivalent to Eu'XapICJT6 T6 OE6 the formula serves to invite others tojoin 
in the expression of thanks, rather than limiting it to the speaker. Paul often uses this 
66 O'Brien, "Thanksgiving in Pauline Theology", 60-61. 
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formula to mark off sections of text, and we find it used here once to begin a new 
section (8.16), and once to conclude the entire discussion (9.15). 
With the occurrencesOf EU'XC(PIC3TIC( Paul does not express his own gratitude, 
but indicates that it will be the response of others, the saints who benefit from the 
collection offering and possibly others who become aware of this "work of grace". The 
expression of thanksgiving is offered, however, not to those who have contributed 
toward the collection, but to God as the one whose grace facilitates the entire endeavor. 
The thanksgiving here, rather than personal gratitude for gifts received, approximates 
praise for the recognition of what God has accomplished through his grace in the lives 
of the Corinthians and other Gentile communities, specifically those who have 
contributed toward the collection project. By allowing God's grace to work in and 
through them, the Corinthians have brought glory to God through the abundance of 
thanksgiving he receives. The return of thanks to God completes a "circle of grace" 
which began with the XC(PI5 T06 OEo6, was passed on to those in need as the 
67 Corinthians ministered TI TaUTTJ Xapi5, and then was returned to God as EUX(XPICYTIa. 
8.3. Characterizing Thanksgiving as Expressed in Paul 
In scholarly discussions of thanksgiving in Paul, different contexts within the 
Pauline letters have been identified in which thanksgiving occurs, 68 but the greatest 
emphasis in research has centered on the introductory thanksgivings occurring in the 
opening paragraphs of most of the Pauline letters. 69The discussion below will attempt 
67 G. Boobyer speaks of the "light" of God's initiating action in prayer and 
thanksgiving, which follows a similar pattern to the circle of grace; "Praise and 
thanksgiving come down from God as light, or are caused by a divine agency often 
itself thought of in terms of light (such as Xoyo5, Xdpi5, vou5, yvCAXFt5, Trwupa, or 
'Light-power'), and are then sent up again by the worshipper to increase the light or 
glory of God, or to 'glorify' God in the concrete sense of the term"; George H. 
Boobyer, "Thanksgiving " and the "Glory of God" in Paul (Boma-Leipzig: Robert 
Noske University, 1929), 70. 
68 O'Brien, "Thanksgiving in Pauline Theology", 55-61, identifies six "groupings", 
according to which he classifies the use of thanksgiving terms in the Pauline literature: 
(1) Introductory Paragraphs: Thanksgivings for Congregations and Individuals in the 
Gentile Mission; (2) Colloquial Uses; (3) Thanksgivings Said over Food; (4) 
Exhortations to Thanksgiving; (5) Instances in Didactic Contexts; and (6) Short 
Expressions of Thanksgiving. 
69 1 mentioned above that the epistolary function of these thanksgivings has been 
debated, but most scholars agree that they do serve such a role, although Paul adapts the 
style to his own purposes. See O'Brien, Introductory Thanksgivings, Schubert, Form 
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to draw out the worship aspects of thanksgiving as I consider Paul's mention of 
thanksgiving in connection with praise, gratitude, blessing, and the glory of God. 
8.3.1. Thanksgiving as Worship 
There are several characteristic aspects of the way thanksgiving is mentioned in 
Paul's letters. 70 Instead of gratitude being expressed to the one from whom something 
has been received, Paul never offers his thanks to people, but only to God for that which 
he has done in the lives of others. 71 Paul's expressions of gratitude relate to the work of 
God in believers' lives, which may rightly be described as the result of God's grace: 
particularly "[fln the introductory thanksgivings Paul used Eu'Xap1C3TECA3 with reference 
to graces wrought in the lives of others by God. The notion of gratitude is not lost, but 
on the other hand the element of praise is present". 72 
8.3.1.1. Thanksgiving, praise and gratitude 
In the Septuagint, the EU'Xap1CMa word group is noticeably absent from the 
canonical books. 73 This is not to say that the idea of thanksgiving is absent from the Old 
Testament. Pao points out that praise and thanksgiving are closely related both in the 
Old Testament and in Paul. Where the Old Testament lacks an emphasis on 
thanksgiving using EuXapICTECO, which is common in Paul, the apostle avoids using the 
verb cc, I VE W74 ("to praise"), which is commonly used to translate Hebrew verbs of praise 
in the Septuagint. 75 Pao concludes that the concepts of thanksgiving and praise merge 
and Function, Arzt, "Epistolary Introductory Thanksgiving" and Reed, "Paul's 
Thanksgivings", for discussion of the issue. 
70 One debated passage is Phil. 4.10-20. Views vary on whether Paul is expressing 
thanks to the Philippians here or not. See Peterman, Paul's Gift, I 1- 15, for a list of 
views. If he is thanking them for their gift, he does so in a veiled manner without use of 
EUXaPICTECA), EuXapt CYTia or Xapt5. 
71 In Rom. 16.4, however, in reference to Prisca and Aquila, Paul says: oTi5 OUK EYCA') 
POV05 EUXaPIGT(ý) aXXa K(X'1 Tr&cyat at EKKXT10tat TCOV EOVCýV. Most modem 
translations render this as Paul expressing thanks to Prisca and Aquila, in which case 
the dative &5 is taken to mean "to whom". Paul may, however, have had in mind 
expressing thanks to Godfor Prisca and Aquila: "for whom not only do I give thanks, 
but also all the churches of the Gentiles". See Moo, Romans, 920. 
72 O'Brien, "Thanksgiving in Pauline Theology", 60 (emphasis in original). 
73 The sole exception is the use0f EUXC'(PICYT05in Prov. 11.16. In the apocryphal 
books, there are eleven occurrences of words from the group. 
74 The verb a'IVECO occurs once in Paul in Rom. 15.11 in a quotation of Ps. 116.1 
(LXX). E Tra I VE COwords, however, occur frequently both in the LXX and in Paul. 
75 Pao, Thanksgiving, 25. 
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76 together in Paul's useof EUXaPICFTEC&)words. This is supported by the fact that Philo 
contemporaneously uses EUXaPICTECOwords in place of a ivEco words which occur in 
the Septuagint. 77 
In Hellenistic usage prior to the first century, EUXaPICFTECO words were used 
with meanings similar in sense to that of Xcp5 as "gratitude", with EuXaplCFTECO 
78 
meaning "to show someone favor", and EUXaPICFT[a was close in meaning to Xap[5 
as "favor received, thankfulness, gratitude"). 79By the first century, according to Robert 
Ledogar, EU'XaP1C5TEC0 "had come to signify 'to thank', 'give thanks', 'return thanks', 
. ). ) 80 1 etc. more often than 'to be thankful' . In other words, 
EUXC(PI(ITECO denoted 
thanksgiving expressed through some action rather than a simple inner sentiment of 
gratitude. Thus, "the grateful attitude regularly found outward expression in 
thanksgiving", 
81 
as O'Brien stresses, adding that it is the public aspect of thanksgiving 
that is emphasized in the Pauline letters. In this sense, continues Ledogar, the verb is 
used as a verb of praise. While it is used similarly to other praise words (EiTc( i vCA3 
TIPaCA), U"PV05, EU'XOYECO), it is distinguished from them, for although the other praise 
words "may often be used to express gratitude, ... they 
do not necessarily imply 
gratitude of themselves as does EU'XaP1CFT6V. 82 
8.3.1.2. Thanksgiving and blessing 
There also appears to be some synonymity between Eu'XoyE(A3 and EU'XaPIGTECA3 
83 
words in the New Testament, as the work of James Robinson has shown. In the 
Gospels there is interchangeability of the two verbs both in the accounts of the Lord's 
Supper and between the feeding accounts of the five thousand and the four thousand. 84 
76 Likewise, O'Brien, "Thanksgiving in Pauline Theology", 62, states, "Pauline 
thanksgiving approximates to what we normally understand by 'praise"'. 
77 C F. J. A. Hort and J. 0. F. Murray, "EuXapt OT I C(- EUXa PI CYTCIV", JTS 3 (1902): 
594. Pao, Thanksgiving, 25, similarly says, "In Philo, as in Paul, thanksgiving 
approximates acts of praising God. " 
78 Hans Conzelmann, "EUXC(PICITE"CA), EUXap[CFTIC(7 EuXapICT05", TDNT 9: 407. 
79 See Robert J. Ledogar, Acknowledgment: Praise- Verbs in the Early Greek 
Anaphora (Rome: Herder, 1968), 9 1. 
80 Ledogar, Acknowledgment, 92. 
81 O'Brien, "Thanksgiving in Pauline Theology", 62. 
82 Ledogar, Acknowledgment, 98 (emphasis in original). 
83 Robinson, "Die Hodajot-formel", 194-235. 
84 In the accounts of the Lord's Supper in both Matt. 26.26-27 and Mark 14.22-23, 
EUXOYEca andEuXap1CJTEca are used for the bread and the cup, respectively, while 
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Paul seems to equate "blessing in the spirit" (EuXoyEco TrVEUPaTI) with giving thanks" 
(Eu'XapIC5TECO) in I Cor. 14.16-17,85 and in what Pao identifies as a "formal parallel" in 
the introductory paragraphs of Paul's letters, 86 the normal "thanksgiving" - 
EUXC(PICYTEC, Oformula - is substituted with a "benediction" or berakah - EuA0YflT05 
formula - in 2 Cor. 1.3- 11.87 Here the EU'XaPICYTECO T(ý OE(ý is replaced with 
EUXOYTIT05o OEo5. Besides the obvious semantic differences, O'Brien finds a 
distinction between Paul's usage of the EUXaPICYTEco and theEU'X0YIjT05f6rmulas, in 
that where Paul uses EU'XaPICYTECO, the thanksgiving he offers is for the work of God in 
the lives of others - the recipients of the letter - while EUXOYTJTO! 5 seems to be used for 
blessings in which Paul himself has participated. "For Paul it seemed more fitting to use 
the term with a Greek background(EU'XaPICYTECO)when referring to graces, etc., given 
to others, particularly Gentiles; while the formula with a Jewish background 
(CU'XOYTIT05 KTX. )was more apt when he himself came within the circle of blessing". 
88 
This distinction of theEU'XOYTITo5 6' OE65 passages allows for an interesting parallel 
with the thanksgiving formula, XC'(PI5 TCý OECý, which I likewise suggested that Paul 
uses when he wishes to allow the inclusion of others in the offering of thanks. 
I This overlap in usage between EU'XoyEco and Eu'XapIGTEC0 terms in a context of 
worship suggests a corresponding overlap between the respective nouns, EU'Xoy'l a and 
EUXapl(Ma or Xapi5. This understanding might suggest that Paul's use Of EU'XOYI(X for 
EUX(XPICFTECA) is used for both the bread and the cup in Luke 22.17-19 and (implied) in 
Paul's account in 1 Cor. 11.24-25 (but see 10.16, where Paul uses EUAoyEC0). Similarly, 
where Eu'XoyEco appears in the Synoptic accounts of the feeding of the five thousand 
(Matt. 14.19; Mark 6.4 1; Luke 9.16), the accounts of the feeding of the four thousand in 
Matt. 15.36 and Mark 8.6 use Eu'Xap1CJTEC0. 85 "The two verbs, Eu'XoyEco andEU'XC(P1CJTEco, are nearly interchangeable here", says 
Fee, First Corinthians, 672, n. 3 5. Similarly, Thiselton, First Corinthians, 1114, 
comments, "Blessing God is virtually synonymous with offering a thanksgiving in this 
context". 86 Pao, Thanksgiving, 3 1. 
87 Cf. Eph. 1.3-14, which is also a berakah. Distinguishing this opening from that of 
2 Corinthians, however, is the fact that the Ephesians berakah is followed in 1.14-13 by 
a typical Pauline introductory thanksgiving. It has also been observed, however, that the 
opening paragraphs of 2 Cor. I contain an inverted epistolary thanksgiving where, 
besides having theEu'Xap1CFTEco at the end rather than at the beginning of the clause, in 
1.11 , instead of Paul offering thanksgiving for his readers with an active form of 
EUXaPICTEco, his readers instead offer thanksgiving for him, with the passive 
EuXaPICJTTIO-T 
, q; see 
Schubert, Form and Function, 50; O'Brien, Introductory 
Thanksgivings, 250-51. 
88 O'Brien, Introductory Thanksgivings, 239. 
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the Corinthians' collection gift in 2 Cor. 9.5 (and the repeated use of the plural 
EU'Xoy I at in 9.6) may further imply that their contribution is an act of worship. 
8.3.1.3. Thanksgiving and the glory of God 
Thanksgiving is also connected with the glory of God on several occasions in 
Paul. In Rom. 1.21, glorifying God and giving thanks are viewed as appropriate parallel 
responses to the knowledge of God (666V E60ýaGaV Tj TjUXaP1CJTTjCF(XV). We have seen 
above that in 2 Cor. 4.15, as a result of Paul's suffering for the gospel, God's grace 
spreads, producing an abundance of thanksgiving which brings glory to God (E'15 TITIV 
60ý(XV TCýU eEO6). 89 I have also looked at 2 Cor. 1.11 where Paul writes that through the 
answered prayers of many, there will be thanksgiving offered on his behalf Although 
there is no specific mention in this passage of glory, the resultant thanksgivings - 
whether the actual act of prayer, or in response to answered prayer - will glorify God, 
as Furnish concludes from this (and other) verses: "thanksgiving had a special place in 
the liturgy of the Pauline churches and ... it was 
directly related to the notion of 
increasing the glory of God". 90 Also notable in 1.11 is the potential play on words 
between the offering of thanks (Eu'Xap1CFTEco) and that for which thanks is offered 
(Xaptapa). However Xaptapa is rendered here, 91 it is certainly meant to convey the 
gift or manifestation of God's Xap 15 ("grace") in the deliverance of Paul from peril, for 
which EU'Xap1CYTta will be offered to God by those who observe Paul's deliverance as a 
result of their prayers. The other occurrence of thanksgiving and glory together in Paul 
occurs in 2 Cor. 9.11-13, which I analyzed above. 92 The simultaneous results of God's 
grace with regard to the collection, particularly of the Corinthians' participation, were 
that God would receive an abundance of thanksgiving (vv. II- 12) and that he would be 
glorified for the demonstration of his grace at work in the Corinthians (v. 13). 
89 V See above (§8.2.2.3), where, in the clause iva Til Xapt5 ... TTIV EUXC(P1GTiav 
E 15 TvaV TCýU 0E CýU (2 Cor. 4.15), 1 have interpreted X (x p 15 as the TrEPICF(JEUCIT 0 
subject of the verb -rrEPICYCJEUCO (taken transitively), whose direct object I'S EU'XC(P1CFTta: 
"Grace produces an abundance of thanksgiving to the glory of God". 
90 Furnish, 125. 
91 Xapicipa in this verse is translated in a multitude of ways: "the gift of grace" 
(Barrett, 67), "God's gracious gift" (O'Brien, Introductory Thanksgivings, 253), 
"gracious benefit" (Furnish, 115), "favor" (Martin, 16; NASB), "blessing" (Barnett, 90; 
NRSV), "gracious favor" (NIV), "gift" (KJV; HCSB). 
92 See §8.2.2 above. 
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Thus thanksgiving has as its purpose to glorify God. Expressions of thanks 
acknowledge him for who he is and what he has done through his grace and it is such 
acknowledgement that brings him glory. 
8.3.2 Summary of Thanksgiving as Worship 
We have seen that thanksgiving in Paul relates closely to worship and may at 
times be equated with worship. The fact that Paul directs all thanksgiving to God and 
not to men shows that for him, thanksgiving is an expression of worship. The use of 
EuXap[CFTECO carries with it the notions of praise from the Old Testament, and the 
Jewish notion of blessing (EU'XOYIJT05) is also closely related to thanksgiving. 
Thanksgiving may be described as gratitude expressed in public worship through some 
sort of action. For Paul the purpose of thanksgiving is always to bring glory to God. 
8.4. Thanksgiving and a Paradigm of Giving 
In Chapter 3,1 noted several differences between the exchange of "benefits" in 
Seneca and in Paul. Equating benefits with Xci(pt5 in Paul, I identified corresponding 
elements to Seneca's "Goodwill" and "Gift or Service" (cf. Figure 3.2, in §3.2.4), 
whether the XC`P5 is bestowed by God or by man (§3.3.1.3). With regard to the 
"Return", however, Pauline giving diverges from the model of Seneca. Referring first to 
the "Return" of the "Gift or service". I have stated that for Paul, because of the 
community (KOIVCOVla) within the body of Christ, the actual return might not be 
directed to the one from whom the initial gift was received. But since all are part of the 
same body of Christ, when anyone within the body benefits, the entire body benefits. 
This societal element is missing in Seneca. 
Now I shall consider the "Return" of "Gratitude". In Seneca's model, successful 
benefit exchange is dependent upon the return of gratitude, both from the standpoint of 
the one offering the benefit who must convey it in such a way as to inspire gratitude in 
the recipient, and from that of the recipient, who must accept the benefit with the 
response of gratitude that is anticipated by the bestower. As we have seen above, Paul is 
at variance with Seneca's model in that Paul normally expresses thanksgiving to God, 
rather than to the one from whom the benefit is received. Similarly, however, to 
Seneca's model, the resulting expression of gratitude - for Paul, offered to God - is all 
important, for it is at once both an act of praise that acknowledges God for who he is, 
the bestower of grace in the Lord Jesus Christ, and it is an act that brings glory to God 
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for that which his grace has accomplished in and for men. Thanksgiving is, thus, a 
public act of worship that recognizes God in such a way that others are motivated 
likewise to worship him. 
Not only is thanksgiving a response to God's grace, but it also serves as a return 
for benefits received from him. We have seen it as the completion of the "circle of 
grace" illustrated in 2 Corinthians 8-9: it begins with the Xap15 T06 eEoO given in the 
churches in Macedonia (8.1), continues as "this Xap 15" at work in and through the 
Corinthians (8.6-7) and consequently passed on in their collection gift, and then returns 
to God as thanksgiving for what his grace has accomplished in producing the collection 
gift for the saints in Jerusalem (9.11-12). Similarly, in 2 Cor. 1.11, thanks are to be 
offered (tiva ... Eu'Xap1CFTTj6-T , j) 
for the Xaptapa received by Paul in response to prayer. 
The result of God's grace given to men (2 Cor. 9.11) is an overflow of thanksgiving to 
him (9.11-12) for the things his grace accomplishes in them (9.13), and for this he 
receives glory. For Paul, the fact that the offering of thanksgiving is a return to God for 
that which has been received from him is evident from 1 Thess. 3.9: Tiva yap 
EUXaPICYTIC(V 5UVC'(PEO(X T(ý) eE(ý) O'(VTa7T06OUVa1 TrEpt UPCOV ETH TraCYT9 TT 
ýq 
xc(pg 11 
Xa[POPEV 51 UP&5 EpTrpO(YOEV TOU OECýU i PCýV. T1 
8.5. Conclusion: Thanksgiving, Grace and the Collection 
We have seen that for Paul, thanksgiving is an act of worship, in which thanks 
are offered to God for the work of the grace of God in one's life or in the lives of others. 
Thanksgiving expresses praise and brings glory to God. Thanksgiving is explicitly 
mentioned four times in 2 Corinthians 8-9. Twice, in seeming outbursts of joyous 
expression, Paul himself offers thanks to God for the gift of grace using the formula 
Xap 15 TCý eEcý, by which he invites others to join with him in this expression. Twice he 
refers to the EuXapIGTI(X T6 eEdo which will result from a successful completion of the 
collection project. Although Paul does not specifically state who will offer this 
thanksgiving, certainly he has primarily in mind the recipients of "this XdpI5", the 
saints in Jerusalem. As Paul envisions the project completed and the collection 
delivered to Jerusalem, he envisions an overflow of thanksgiving flowing from the lips 
of the saints. These expressions of thanks would no doubt be included in their prayers 
together with their "longing" for the bestowers of the gifts they had received (9.14). 
Paul offers his thanksgivings to God and not to men. He offers thanks for the 
work of God in men, whether simply for the grace of God which has been given them 
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(I Cor. 1.4), for specific "graces" (faith, hope, love) evidenced in them (in his 
introductory thanksgivings), whether for deliverance from peril (2 Cor. 1.11), or 
whether for joyful participation in the collection (2 Cor. 9.11-12). All of these things he 
would see as works of grace. In thanking God for all that believers receive, including 
things received from others, believers acknowledge their common place before him. 
God is equally above all men. Since he is the same provider of grace to each one, each 
ought to be equally thankful to him. In this way the Jerusalem saints, when they offer 
thanksgiving to God for that which they have received from Gentile believers, are 
acknowledging their common status before God with the Gentile believers. Moreover, 
in "longing for the Corinthians, because of the surpassing grace in them" (9.14), the 
Jerusalem believers likewise acknowledge that these Gentiles may abound in grace to a 
greater degree than they themselves have. Thus, when Paul exclaims XaP15 T(; ) 6ECOin 
9.15, he is not only expressing thanks to God for his wonderful Xapt5 - for the gift of 
grace in the Lord Jesus Christ - he is also praising God for the impact of this grace. 
Through the Gentiles and their aTrXOT115toward Jerusalem, the saints recognize their 
place in Christ on a level plane before God with the Gentiles and yearn for more of 
God's grace that has brought this about. 
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CONCLUSION: PAUL, GRACE AND SURPLUS EXCHANGE 
My stated aim at the beginning of this thesis was to examine Paul's diverse use 
of Xapt5 terminology in 2 Corinthians 8-9 in light of usage in conventions of Graeco- 
Roman benefit exchange. My purpose has been to determine the relevance and 
theological significance of this terminology for giving and receiving, specifically as it 
relates to the collection. I began in Chapter 2 with a survey of literature that helps us 
place Paul's expressions of giving and receiving in the context of the surrounding 
Graeco-Roman world. In Chapter 3,1 examined Graeco-Roman benefit exchange from 
Seneca's perspective and proposed a paradigm for understanding Paul's portrayal of gift 
giving. With an understanding of gift exchange in the Graeco-Roman world as a 
background, I proceeded to focus on Paul's use of Xd(pt5, first outside of 2 Corinthians 
8-9, and then as used in his discussion of the collection within these two chapters. 
Before summarizing my conclusions regarding XW5 and gift giving with 
regard to the collection in 2 Corinthians 8-9,1 will summarize the atmosphere of benefit 
exchange in the Graeco-Roman world during the time of the apostle Paul. 
9.1. Graeco-Roman Benefit Exchange 
By the first century AD benefit exchange had become an essential element of 
Graeco-Roman culture. As the "the chief bond of human society", ' it would have likely 
impacted life in the communities where Paul planted churches in his mission to the 
Gentiles. Many of the terms used to describe benefaction in the Graeco-Roman literary 
sources we also find used by Paul in his letters, particularly in contexts involving giving 
and receiving. Because of the versatility of the term XW5, it could be used to refer to 
the goodwill of the one bestowing a benefit, the gift or service provided, as well as the 
1 Seneca Ben. 1.4.2. 
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recipient's return expression of gratitude. Inherent to the conventions of benefit 
exchange was the understood notion of reciprocity, that the bestowal of a gift carried 
with it the obligation to offer a return. While at times benefits were bestowed to 
establish friendships, at other times their bestowal resulted in an agonistic pursuit to 
outdo the generosity of one's benefactor, in order to enhance one's own status. 
The Stoic philosopher Seneca, writing during the first century AD, recognized 
that the custom of benefit exchange was no longer contributing to the welfare of society 
but was only serving the interests of benefactors. He therefore wrote his treatise De 
Beneficiis which critiqued the contemporary practice and offered an ideal model of 
benefaction. Seneca wrote that benefactors should follow the Aristotelian practice of 
pursuing virtue as they bestowed their benefits. In so doing, they would offer their gifts 
with no expectation of return and they would give in such a way as to arouse a response 
of gratitude in their beneficiary. Since the response of gratitude was itself virtuous for a 
recipient, the benefactor would not only be performing a virtue himself, but he would 
also be inspiring virtue in another. The benefit conveyed consisted in two elements, the 
goodwill of the bestower and the actual gift or service provided, but it was the intention 
with which the benefit was given that was of primary importance. While the giver was 
to give with no expectation of a return, other than the expression of gratitude which he 
felt himself responsible to inspire, the recipient having received the gift with gratitude 
was to feel deeply indebted until the time when he could offer an appropriate return. 
Although the initial benefit, if received with gratitude, established a friendship between 
the two, the return offered to the original benefactor would likewise have to be received 
as if it were a new benefit. In this way, the two entered into a long relationship of 
conveying benefits and expressing gratitude to one another. 
Thus was the environment of benefit exchange in the Graeco-Roman world of 
the first century AD, both the reality of the practice and the ideal model proposed by 
Seneca. 
9.2 Paul's use of the term Xa"p iy 
Most of Paul's uses of Xapt5 outside of 2 Corinthians 8-9 can be generalized in 
two categories. In one category, the emphasis is on grace imparted, the grace of God 
viewed from the perspective of the Giver. It is the gift which provides salvation to all 
who receive it. I have shown that Paul's description of the "benefit" of salvation aligns 
with Seneca's portrayal of a benefit as consisting in two elements, the goodwill of the 
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bestower and the actual gift bestowed. In Romans 5.15,17 thisfree gift (Xa'plapa) is 
described as consisting of "the Xcipt5 of God and the gift (6copEý) which is the grace of I C( II 
the one man Jesus Christ" (5.15), which is also described as the gift of righteousness (q 
5COPEa T-q5 &Katocy=15; 5.17). God's grace is his goodwill, but it is always goodwill 
expressed in the action of giving. 
The second category of usage for Paul is that of Xapi5 as empowerment. Here 
Xapt5 is also described as something given, but in this case it is viewed from the 
perspective of the recipient. Xap 15 received as empowerment is the grace given to Paul 
in his apostolic authority (Gal. 2.9; 1 Cor. 3.10; Rom. 12.3; 15.15), grace given for daily 
Christian living (I Cor. 15.10; 12.9) and grace given to believers as Xap IcypaTa (I Cor. 
1.4-7; 12.4-3 1). 
Other uses of Xapt5 in Paul's writings include its occurrence in his opening and 
closing benedictions, reference to the Corinthians' "gift" for the collection (1 Cor. 
16.3), and expressions of thanksgiving to God. 
9.3. Paul's Paradigm for Giving and Receiving 
Seneca's ideal model of benefit exchange describes the benefit bestowed and the 
return offered by the recipient as each consisting in two elements. One element reflects 
the attitude of the giver - the giver's goodwill - and the other is the actual gift or 
service bestowed. The giver conveys both goodwill and his gift to the recipient, who 
responds with a return consisting of his gratitude and a return gift. This reciprocity is 
perpetuated as the original benefactor is obliged to respond to his beneficiary's return 
gift with a return of his own, which then becomes yet another benefit bestowed. And so 
the process continues and the two parties remain indebted to one another through the 
obligations of reciprocity. (See Figure 3.2, §3.2.4 for Seneca's model of benefit 
exchange. ) 
As I have clearly shown in Chapter 3, all of the elements of the Seneca model 
are present in the Pauline paradigm of giving; however, the dynamics are different. In 2 
Corinthians 8-9 Paul desires the Corinthians to make a contribution toward the 
collection thus bestowing a benefit to the saints in Jerusalem. The Corinthians' 
"benefit" consists in two aspects, their goodwill and their gift (see Figure 9.1 below). 
Their goodwill is the generosity with which they have been enriched to give (9.11) and 
their gift is their contribution toward the collection. The Jerusalem saints as the 
recipients receive the Corinthians' gift with gratitude. Their gratitude, however, is not 
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directed back to the Corinthians but to God in recognition of him as the ultimate 
provider of their gift. At some time, when the Corinthians have a need, the saints in 
Jerusalem will offer a "return" gift to help meet their need (or, from their surplus, they 
may contribute toward the needs of others). 
On the surface this description resembles Seneca's model, with the one 
exception that the recipients' gratitude is directed to God and not to their immediate 
benefactors. Just as Seneca's term benefit can refer to multiple elements of the gift 
GOD 
............................................................................................................................... 
arrAoTi7s- (Goodwill) 
XAPI-T (Benefit 
TrEp i ccE up a (g ift) 
.................................................................................................. ..................... The 
Corinthians ................................................................................................................................ 
XAPII (Benerit 
7TEp i ccE up a (g ift) 
The Saints in 
Jerusalem 
Figure 9.1 "XaP ty-Exchange " in the Collection 
giving process, so too the term Xapi-5- can appropriately be used of the giver's attitude, 
his gift and the return of gratitude. In the same way that Paul can speak of God's grace 
in salvation as consisting of God's goodwill and the gift of his Son dying on the cross, 
so too the Corinthians' "benefit" can be considered a XC'P5 consisting of their goodwill 
(aTrXOTT15) and the collection gift contributed from their surplus (rreplamp(x). 
Similarly, the eventual return by the saints in Jerusalem consists in the XO(pt5 of their 
return gift and the EUX(XPIC3TIa they offer to God. 
Seneca affirms that the intention of the giver is all-important, that he should 
demonstrate virtue in giving his gift in a selfless manner and in inspiring a virtuous 
response of gratitude in the recipient. Such striving after virtue has as its sole basis the 
example of the gods, who selflessly give benefits to man. As I have shown, for Paul, the 
intention of the giver is likewise important; however, the basis for such giving is not 
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only the supreme example of Christ's sacrifice, but it is also the fact that God empowers 
believers through his grace to give generously (see the Xx c(p 15 arrow in Fig. 9.1). 
Christian gift giving is initiated by God in the gift of his Son, both providing an 
example to be followed and in providing the empowerment that makes generous giving 
possible. For Seneca, givers were to strive for virtue. Christians, however, have already 
received the gift of righteousness; they strive to glorify the God who has enabled them 
to be righteous. It is such gift giving that inspires a "virtuous" response in the recipient: 
thanksgiving offered to God which brings him glory. 
The intriguing aspect of Paul's discussion of the collection in 2 Corinthians 8-9 
is clearly his use of Xapi5. The term is appropriate for Paul to use as he discusses 
giving as it relates to the collection precisely because of its versatility in Graeco-Roman 
benefaction where it could be used for the giver's goodwill, the actual gift bestowed and 
the recipient's gratitude. Just as these elements were integral to Seneca's model of 
benefit exchange, so too we find Paul subtly hinting at these nuances when he uses the 
term in discussing the collection. A single occurrence of Xdipi5 can imply reference to 
the grace of God while at the same time referring to the outworking of that grace as the 
attitude of the giver and even the gift itself 
It is actually the inherent ambiguity of Xapt5 that makes the term effective in 
Paul's discussion. Each time he uses Xc(p 15, Paul can draw off of the word's many 
meanings - whether consciously or subconsciously; it can potentially convey notions of 
God's grace leading to salvation, of favor, thanksgiving, a gift or one's goodwill. The 
central role of grace in Paul's theology inclines us to suspect that any use of the term in 
his letters may be theologically weighted, and for this reason we have considered 
whether Paul may have theological nuances in mind even for seemingly secular uses of 
the term. Paul obviously does not limit his use of Xcipt5 to the senses it conveys in 
Graeco-Roman benefaction. By using the term in a context of giving, however, a 
context within which his readers were accustomed to hearing the term used, he allows 
them to associate his use of XW5 with the practices of giving and receiving. I have 
shown that the theological framework of Paul's discussion, established by both 
initiating and concluding the discussion with mention of Xdipt5 in connection with God 
and by supporting his argument with reference to the grace of our Lord Jesus Christ, 
indicates that his concentrated and yet diverse use of Xc'p5 in 2 Corinthians 8-9 is with 
a specific purpose in mind. That which in the Graeco-Roman world of benefaction 
implies obligation with regard to the giving and returning of gifts, for Christians reflects 
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the privilege of being recipients of God's grace and participating in the further dispersal 
of that grace. 
9.4. The Significance ofXap ty 
The significance of Xapt5 in Paul's discussion in 2 Corinthians 8-9 is of course 
much broader than its application as a benefaction term. The significant difference 
between gift giving in Paul and in the Graeco-Roman world at large is that for Paul, 
divine grace is at the heart of the entire exchange. The motivation for all Christian 
giving lies in the grace of the Lord Jesus Christ, who gave himself by becoming poor 
that others might become rich (8.9). This is the grace infusion that provides the impetus 
for all Christian giving. The ongoing bestowal of God's grace then enables believers to 
give. Through the provision of his grace, God supplies the "goodwill" and the "gift"; his 
grace imparts the spirit of generosity (aTrXOTT15), and he supplies givers with the 
surplus (rrEplaawpa) from which they can give. The giver's motive is not self-serving; 
he does not give in order to get something in return, and he does not give so as to 
increase his own status. He gives that there may be equality. Believers share with one 
another because God has blessed them with more than they need and they therefore 
have the ability to help meet others' needs. The recipients likewise share from some 
abundance they have to meet the needs of others - perhaps they will offer a "return" to 
those from whom they have received, or perhaps their gift will meet someone else's 
need. Since all are in the body of Christ, all benefit whenever anyone's need is met. And 
each time someone shares from their abundance with someone else in need, they are 
passing on XCipt5, both an actual gift and God's grace as conveyed through their 
generosity. Thus where benefit exchange in the Graeco-Roman world entailed 
reciprocity and put the recipients under obligation, "surplus exchange" among believers 
results in "equality" (ICYOTT15) from voluntary, even spontaneous giving. A continual 
redistribution of surplus will maintain the equality of the wider Christian community, 
not only in the exchange of gifts, but through fellowship - the sharing with one another 
from the abundance of God's grace received. And as both givers and receivers 
recognize God's grace at work in this way, they glorify him with abundant 
thanksgiving. 
One of the reasons for giving gifts in antiquity was to establish relationships 
with others. Within the body of Christ, KO[vcov'lc( already exists between those who are 
in Christ, even between believers who have never met, such as the Corinthians and the 
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believers in Jerusalem. 
2 Therefore they do not give in order to establish relationships, 
they give in recognition of theKOIVCOVIC( that already exists between them. In the body 
of Christ, "obligation" and "reciprocity" occur within a context0f KOIVck)via which is 
enveloped by Xdipt5. In this regard, when a person receives something, whether grace 
directly from God or grace in the form of a gift from someone else, he may feel 
obligated to offer a return. Recognizing that all gifts ultimately come from God, 
however, he offers the return of gratitude to God for gifts received from others. The way 
in which one offers a return gift to God is by "reciprocating" to someone in need within 
the body of Christ. Christ in his body of believers benefits when believers offer a return 
for that which they have ultimately received from God. 
Benefit exchange in the Graeco-Roman world established perpetual 
relationships of giving and receiving, a process which could only end through a 
ten-nination of the relationship. Gift exchange within the body of Christ is also a 
dynamic process. The equality that Paul says results from Christian "surplus exchange" 
(2 Cor. 9.13-14) does not exist solely on the basis of a relationship between two 
believers or two communities. With God's involvement in the process through his 
grace, it would ultimately require the participation of the entire body of Christ - 
individuals with individuals and Christian communities with Christian communities - 
those with surplus sharing with those in need, to establish this equality. The model of 
gift exchange for the collection given above in Figure 9.1 is an incomplete model 
because it describes a static situation. Although there is a Xapt5 arrow pointing from 
God to the Corinthians, there should also be one pointing from God to the saints in 
Jerusalem, for they too are recipients of God's grace. Their response of gratitude to God 
for the gift received from the Corinthians is itself a response of grace, an action 
prompted by the grace of God given to them. If the Corinthians receive a gift from the 
saints to help meet some need of their own, they likewise will want to respond to God 
with gratitude. All aspects of giving and receiving among Christians take place under 
the influence of God's grace. In Figure 9.1 there should perhaps be a large circle drawn 
around the entire figure with the word XC(p 15 written in it to indicate that the entire 
process is driven by grace. 
2 Or between Paul and the Roman Christians he addresses in his letter to them. 
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9.5. Grace and Abundance 
In Paul's writings, grace is often associated with abundance -a characteristic of 
grace is that it overflows. In Rom. 5.15 God's grace "abounded to the many" and in 
2 Cor. 9.8 Paul writes that God is able to abound all grace to the Corinthians. In 8.2 
Paul writes that amidst afflictions, the Macedonians had an abundance of joy, and their 
deep poverty abounded in the wealth of their sincere generosity. God is the one who 
supplies the abundance, whether the material TrEPICYCFEUPC( or the attitude of c'(TrXOT115. 
Both of these are necessary ingredients for those contributing to the collection and both 
are supplied by God's grace. 
When Paul addresses the Corinthians he explains that for them it is not 
necessary that their gift be sacrificial or that they give to the degree that they bring 
hardship upon themselves. Despite the example of the Macedonians and the self- 
sacrifice of Christ, it was sufficient for them to give simply from what they had. The 
reason for this is that what they have has been provided by God. It is from their 
TrEplaaEupa that they are to contribute toward the collection (8.14). As God's grace 
abounds in them, they will realize that this abundance or surplus has been provided by 
him for such a cause as this. And having contributed from their surplus to the needs of 
the saints in Jerusalem, they will likewise receive back toward some need of their own - 
whether material or spiritual - from Jerusalem's surplus or from some other community 
of believers. In this way, there is "equality" in the body of Christ. 
9.6. Grace, the Corinthians and the Collection 
God is able to cause his grace to overflow to the Corinthians so that they will not 
only have the right attitude, but they will also have sufficient resources from which to 
contribute to the collection. How this can happen Paul makes clear in 9.11-13 as he 
envisions the results of the completion of a successful collection project. God is able, 
but as I have demonstrated, there is a condition - the key lies in the Corinthians' attitude 
toward God. In telling the Corinthians of the Macedonians' enthusiasm and subsequent 
contribution gift, he says that they first "gave themselves to the Lord and to us" (8.5). 
The reason that God's grace was effective in the Macedonians was that they had fully 
committed themselves to God (and to Paul's apostolic authority given him by God). 
They had no self-interests in mind, only that God's will be done. As committed 
believers they were obedient to God and his leading. That which Paul desires of the 
Corinthians is that they too would be obedient to the working of God in their lives. This 
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is expressed in 9.13 as "the obedience of [their] confession to the gospel of Christ". 
Their confession of the gospel of Christ meant full submission to the power of the grace 
of God in their lives. As they submitted to the working of his grace, the door would be 
open for his grace to abound to them. For this reason the "obedience" of their 
confession (9.13) means not that their confession is a demonstration of their obedience, 
but that by their confession - their submission to the power of the grace of God - God, 
through his grace would enable them to be obedient to him. God is able to abound all 
grace unto them, and he will do so as they fully submit to the power of his grace, 
committing themselves first to him. God is able, but there is a condition, that condition 
being their obedience, which itself is a working of God's grace within them as they 
submit fully to him. 
The result of the Corinthians' submission to the power of the grace of God is 
aTTXOTT15 - the C(TTXOTr]5 of their KOIVCOVia demonstrated in their collection gift (9.13). 
This evidence of the grace of God in them is the heart-felt generosity with which they 
give, not only to the saints in Jerusalem, but their willingness also to contribute to 
believers in other communities who may likewise have need. Paul's pastoral concern for 
his churches is not that they give toward the offering, but that they remain in full 
submission to the gospel of Christ. He is not concerned to persuade the Corinthians to 
give financially, but to give themselves to the Lord with a willing spirit so that his grace 
may abound in them, the outcome and evidence of which will be their generosity. 
The fellowship involved in the grace of giving is not limited to the horizontal 
fellowship among believers, as my model of the "circle of Xa'pt5" in 2 Corinthians 8-9 
clearly demonstrates. God gives his Xap 15 to believers (8.1) enabling them to give 
Xapi5 generously to others (8.19), who in turn respond by returning Xapt5 to God as 
EuXapICTIa (9.11-12). "We encounter here", comments Barclay, "one of the deepest 
strands in Paul's theology, characteristically expressed while discussing mundane, 
practical, behavior. The charis which flows from God and ultimately back to God thus 
brings glory to God". 3 Another distinction between Paul's paradigm of giving and that 
of Seneca is that, for Paul, a third party is always involved. As the one who supplies the 
grace that enables both the sincere generosity and the abundance from which believers 
are able to give to others, God is involved in every aspect of giving. It is only right, 
then, that he receive the gratitude, which brings him glory as the one ultimately 
3 Barclay, 1367. 
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responsible for every gift. Figure 9.2 uses a triangle to illustrate the "circle of grace" 
involved in Christian giving. God's grace (Xc(pl5) supplies believers with the generous 
attitude (c'(-rrAOTT]5) and the surplus from which to give (mpicyoEupa), which when 
passed on in the forrn of a gift inspires the recipient to express gratitude (Eu'XO(PICYTIC() 
to God. The recipients likewise, as they are supplied by God's XC(p[5, generously offer 
gifts from their surplus to those from whom they received or to others in need within the 
body of Christ. 
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Figure 9.2. Gift Exchange Among Christians 
9.7. Summary: Paul, Grace and Surplus Exchange 
I have clearly established that Christian giving is a theological endeavor. When 
one believer or believing community gives to another, they become vessels in the 
dispersal of God's grace. When two Christians exchange gifts, there is always someone 
behind the human givers, for it is only because of God's grace that they are enabled to 
give. God's grace makes the heart generous, thereby empowering them to give, and he 
supplies the surplus they are able to share. The dynamic of the circle of grace ensures 
that God will receive glory through the process of gift giving. As people who have been 
supplied with his grace give to others, the recipients likewise receive from God's grace 
and are therefore moved to offer thanksgiving to God for his gift, thus bringing him 
glory. 
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I have established several reasons why the term Xcip t5 was appropriate for Paul 
to use in his discussion of the collection. Since it was a key term in Graeco-Roman 
benefaction, using it allowed him to formulate his discussion of the collection in a 
framework with which his readers could identify. The versatility of the word as used in 
secular gift giving readily transferred to its use in divine contexts. The resultant 
ambiguity enriched Paul's discussion by suggesting references in both spheres. The fact 
that Xapt5 could be goodwill, gift or gratitude would have been clear to Paul's readers. 
As he defined the context, however, the impact of divine Xapt5 would reveal how 
different this XW5 was from that of ordinary benefit exchange. It is the grace of God 
that actually supplies the goodwill and surplus that make gift giving possible and that 
inspires the expression of gratitude to God by the recipient. Thus, the use of XC(p 15 was 
expedient in allowing Paul to suggest the theological foundation that underlies giving. 
The grace of the Lord Jesus Christ (8.9), as the grace infusion into the circle of grace, 
sets the entire progression in motion. Believers have already been enriched in Christ, 
and continue to receive grace from God in order that they may share their grace with 
others. Paul uses the term XW5 because it allows him to express both the provision for 
and participation in the collection as rooted in divine grace. 
I have also shown how the understanding of Paul's use of XW5 sheds new light 
on the interpretation of 2 Corinthians 8-9, particularly in two aspects. First, it becomes 
clear that Paul's primary concern in the two chapters is not in persuading the 
Corinthians to make a generous contribution to the collection. His primary aim is to 
persuade the Corinthians in the first place to give themselves entirely to the Lord (as the 
Macedonians had done; 8.5) thereby submitting to the power of his grace. Paul longs to 
see his converts entirely committed to God. He knows that through such submission, 
God's grace will bring about obedience that will result in a generous contribution. The 
second aspect of 2 Corinthians 8-9 that I have brought to light is that the collection itself 
- and, in fact, all Christian giving - is entirely an outworking of the grace of God. The 
practical needs of the saints in Jerusalem would be met through an outworking of his 
grace through the contributions of various Gentile believing communities. The purpose 
of the collection - and particularly in this context, the Corinthians' participation in it - 
was to bring glory to God (9.13). The collection was to be an expression of the grace 
that the participants - both givers and recipients - had received from God, which 
overflowed in them to others and back to God in the forrn of thanksgiving. Thus for 
Paul, the theological motive for the collection was grace, submission to the power of 
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God's grace so that it could work effectively in the participants, and thus bring glory to 
him. 
In comparing Graeco-Roman benefit exchange to surplus exchange in Paul, I 
have identified significant differences that scholarship until now has largely overlooked. 
Benefit exchange intrinsically involves the obligations of reciprocity. Upon receiving a 
benefit, the recipient was bound to offer a return, initially the return of gratitude, 
followed by an appropriate gift or service. The return would then be received by the 
initial benefactor as a new benefit which put him under obligation to reciprocate. The 
dynamics of Xapt5 exchange portrayed by Paul are quite different. Rather than falling 
under obligation to return gifts, Christians who have been supplied by God's grace 
exchange with one another the surplus which God provides. As he supplies, so they are 
able to give - not to repay a debt, but to help supply a need. Such surplus exchange 
allows for a redistribution of surplus within the body of Christ to meet needs. As 
individual believers abound in surplus from which to share, they also abound in 
generosity which produces in them great joy (8.2). As a result, the only obligation they 
feel is the obligation not to hold on to the surplus which God has provided but to pass it 
on to someone in need. Grace thus transforins the obligations and reciprocity of Graeco- 
Roman benefit exchange into the generosity and equality of Christian surplus exchange. 
The power of the grace of God enables those who submit to it to abound in generosity 
which produces thanksgiving and glory to God. 
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